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Introduction: 

Rigvedic Poets are the Indian origin persons who first introduced the concept of wordy 
models of Early Vedic Philosophy in the form of composed Praise-Songs. These poems are 
inclusive of several myths and a few real characters blended in such a way that every reader 


needs to study them seriously and try to interpret in a correct way before making any comment. 


Who are the Bookish Vedicists / Vedists? 


Bookish Vedists are the persons who generally apply a cookbook approach to Rigved 
and hence firmly believe that it is very plain, simple but prescriptive document, as good as a 
cookbook as the latter gives necessary information about the ingredients and procedures to be 
used to prepare a dish of your choice so as to get the expected outcome or taste/flavour. 


Similarly, the Bookish Vedicists select a few key words from Rigved and make wild stories. 


Some Vedists just select and use data available in Rigved without conducting a proper 
investigation or study the topic in totality. This is because, they are not interested in knowing 


other aspects of the text and hence do not want to probe the true intentions of the Poets. 


Some Bookish Vedicists are the experts in Vedic Sanskrit, have formed the groups, 
collectively focus on the archaic words, phrases used by the Poets in the text and then infer the 
same in consultation with each other, but then skip over the range of potential meanings of the 
Rigvedic words/phrases as they purposely ignore the contexts of their applications. Therefore, 
many of them have failed miserably to recognise and honour the inner wisdom of the 


Rigvedic Poets and hence could not be trusted based on their questionable work. 


Some Bookish Vedicists often find faults in the Rigvedic text and then blame the 
Composers for the presence of numerous discrepancies/ contradictions and ambiguities in the 


literature. Others go the extent that as if, they are the final authority on the ancient text. 


In many ways, Bookish Vedists are no better that the Traditional Vedists who 


consider Rigved as the ancient literature that provides guideline to conduct the Yajna ritual. 


In the present essay an attempt has been made to analyse the Failures of those Bookish 
Vedicists, who often insult some writers about the lack of knowledge of Vedic Sanskrit and 


hence question their well-researched articles written on various aspects of Rigved. 


A. Failure to understand the reasons behind the creation of Indra and Yajna: 

Although the Composers of Ten Mandalas of Rigved have repeately told us that Indra 
and Agni are the two most important Deities of the ancient doctrine, but the story of Vedic 
Philosophy actually commences much earlier to entry of these two Divine beings, first with the 
induction of the ancient concept of Rta/Rita/*d/rta; generally understood as the eternal or 
natural order essential to regulate the proper functioning of whole Universe from the physical 
point of view. This further led to fashioning of Seven Adityas the immortal but invisible 
Deities purposely created to govern the activities of the world as per the Rta. It means to say 
that, prior to the start of composition of Rigved, the Earliest Vedic Philosophy had passed 


through the Four Important Developmental Phases that are described as under [1]. 


Phase-II_ | Seven Adityas- The ancestors of pre-Rigvedic Rishis shaped them together. 
Phase 1V 


Two Mandala-8 verses given below [1], collectively tell us that during pre-Rigvedic 
time, God Indra was specifically created to kill the Vritra (personification of Drought) and 
then Yajna/Sacrifice was devised to express the gratitude to Indra for doing great work and 


subsequently, to celebrate the slaying of the demon Vritra, the songs of joy were included. 


Rv-8.89,5: When thou, unequalled Maghavan, wast born to smite the Vrtra dead, 
Thou spreadest out the spacious earth and didst support and prop the heavens. 
Ry-8.89,6: There was the sacrifice produced for thee, the laud, and song of joy, 
Thou in thy might surpassest all, all that now is and yet shall be 
Shockingly, no Bookish Vedist took the information provided by the Poet in the above 


two verses seriously, and hence did not highlight the same in his/her published papers. 


Furthermore, in several verses addressed to Indra, many Composers of different era 
and Mandalas have specifically spoken about the smiting many Vritras. But as usual, most of 
the Bookish Vedists preferred to remain silent on the important issue of killing of one after 
another Vritra by the immortal god Indra throughout the period of the composition of the Ten 
Mandalas, as if, the mythical incidences reported by the Rigvedic Poets carry no meaning or 
relevance to the Rigvedic Ideology. In fact, as per the verse Rv-8.89,5; the ancestors of the 
Rigvedic Singers intentionally shaped Indra just to neutralize Vritra. Verse Rv-4.17,19 
depicts that when a newly arrived Indra is lauded alone, then the God killed many Vritras so 


as to clear the backlog of water scarcity experienced for many years by the people. 


Additionally, the Bookish Vedicists avoid to comment on the differences aroused in 
the Vedic society when the manyu or the true warrior god Indra was conceived by the ancient 
Rishis. Rv-4.18,11 and Rv-8.96,16 are two verses taken from two different Mandalas 
cryptically communicate us about the dispute in the Vedic World surely caused due to entry of 


manyu or aggressive/furious Indra [1, 2,]. 


Rv-4.18,11: uta mata mahisam anv avenad ami tva jahati putra devah | 


athabravid vrtram indro hanisyan sakhe vigno vitaram vi kramasva || 


# Then to her mighty Child the Mother turned him, saying, My son, these Deities forsake thee. 


Then Indra said, about to slaughter Vrtra, O my friend Visnu, stride full boldly forward. 


Rv-8.96,16: tvam ha tyat saptabhyo jayamano.asatrubhyo abhavah Satrurindra | 
ghilhe dyavaprthivi anvavindo vibhumadbhyo bhuvanebhyo ranam dhah || 


# Then at thy birth, thou wast the foeman, Indra, of those the seven who never had met a rival. 


The hidden Pair, the Heaven and Earth, thou foundest, and to the mighty worlds thou gavest pleasure. 


The Poet of the verse Rv-4.18,11 says that Indra’s mother tells him that the Old Deities 
have already deserted him. Then Indra takes the help of his close friend, the three strides 


fame Vishnu to locate Vritra. In other words, god Vishnu happens to be Indra’s batch mate. 


Verse Rv-8.96,16 informs us that immediately after the birth, Indra becomes the rival 


of Seven (Adityas) who had no competitor earlier, made a section of Vedic People unhappy. 


There is hardly any Bookish Vedist who would have applied mind and commented on 


these two verses specially to bring out the hidden messages signalled by the two different Poets. 


Origin of Rigvedic Yajna 
Fire is one of the most important natural forces present in the world. It has played a 
vital role in the development of human brains. Some Scientists say that the ancestors of early 
human started making use of natural fire about 5, 00,000 years ago. When Homo erectus, the 
ancestors of man began to cook food with the natural/wild fire, it brought revolutionary changes 
in their lifestyle. It is believed that modern men or the Homo sapiens about 70,000 years ago 


learned to create the fire with the rubbing action of the flint stones. 
Rigvedic Composers have identified two distinct forms of Land based Agni [1, 2]. 


1. Household Agni — also known as Grihapati or Master of the house as in those days, in 
every house, food was cooked by burning the firewood. Additionally, Agni was regularly lit in 


night to obtain heat and light and also used as a weapon to keep away the wild animals/enemies. 


2. Agni of Yajna- It is different from the normal household Agni and has its origin in the 


wildfires that occur naturally in the dense forests. 


The Vishvamitra, the Mandala-3 Poet in the verse Rv-3.9,5 has made it clear that 


Matarisvan (means wild wind) brought Agni of Yajna to them [1]. 


Rv-3.9,5: Him wandering at his own free will, Agni here hidden from our view, 


Him Matarisvan brought to us from far away produced by friction, from the Gods. 


There are many references in the hymns of Rigved wherein, the Poets belonging to 
different generations and families have pointed out that it is the Bhrigus who after observing 
wildfires came out with the idea of Yajna/Sacrificial practice with the main purpose to please 
or pacify God Indra and other Rigvedic Deities. The Composer of the verse Rv-1.60,1 has 
stated that “Agni of Yajna” is a gift given to “Bhrigu by Matarisvan” 


Rv-1.60,1: vahnim yasasam vidathasya ketum supravyam ditam sadyoartham | 
dvijanmanam rayimiva prasastam ratim bharad bhrghavematarisva || 
# As twere some goodly treasure Matarisvan brought, as a gift, the glorious Priest to Bhrgu, 
Banner of sacrifice, the good Protector, child of two births, the swiftly moving envoy. 
Interpretation: The verse devoted to Agni explains that Agni (of Yajna) is a gift given by 
Matarisvan (wild wind) to an ancient Bhrigu. In other words, it is the ancient Rishi Bhrigu 


who got an idea of replicating wildfire into Yajna ritual. The Poet has described Agni as Dvi- 


janma; which implies that God Agni experiences two births on land means, one birth in the 
house of man by way of rubbing a wooden stick over another and is popularly known as 


Grihapati and probably another birth occurs in the forests as the wildfire. 


Another verse Rv-6.8,4 describes that Matarisvan worked as envoy of God Vivasvan 


and brought Agni Vaisvanara from Heaven to Earth. 


Rv-6.8,4: The Mighty seized him in the bosom of the floods, the people waited on the King who should be 
praised. 


As envoy of Vivasvan, Matarisvan brought Agni Vaisvanara hither from far away. 


In the verse Rv-10.46,9; the Poet has made further clear that holy Agni (of Yajna) was 


conjointly fashioned by Matarisvan and other Gods specifically for man. 


Rv-10.46,9: dyava yamagnim prthivi janistamapastvasta bhrghavoyam sahobhih | 


ilenyam prathamam matarisva devastataksurmanave yajatram || 


# That Agni, him whom Heaven and Earth engendered, the Waters. Tvastar, and with might, the Bhrgus, 


Him Matarisvan and the Gods have fashioned holy for man and first to be entreated. 


Bharadwaja, the Mandala-6 Poet belonging to clan of ancient Rishi Angirasa, in the 


verse Rv-6.15,2 has credited the Bhrigus as the founders of Yajna (wildfire as a friend). 


Rvy-6.15,2: mitram na yam sudhitam bhrghavo dadhurvanaspatavidyamirdhvasocisam | 


sa tvam suprito vitahavye adbhuta prasastibhirmahayase dive || 


# Whom well-discussed, the Bhrgus stablished as a friend, whom men must glorify, high-flaming in the wood. 


As such, most friendly, thou art every day extolled in lauds by Vitahavya, O thou wondrous God. 


Mandala-5 Composer in the verse Rv-5.11,6 has claimed that Angirasas discovered 


hidden Agni (of Yajna) while moving from one forest to another (@4 #). 


Rv-5.11,6: tvam agne angiraso ghuha hitam anv avindan chisrivanam vane vane| 


sa jayase mathyamdanah saho mahat tvaém ahuh sahasas putram angirah || 


#  O Agni, the Angirases discovered thee what time thou layest hidden, fleeing back from wood to wood. 


Thou by attrition art produced as conquering might, and men, O Angiras, call thee the Son of Strength. 


Verse Rv-1.83,4 indicates that Rishi Angirasa decided to go for first sacrifice. 


Rv-1.83,4: ddanghirah prathamam dadhire vaya iddhaghnayah samya yesukrtyaya | 
sarvam paneh samavindanta bhojanamasvavantam gomantama pasum narah || 
# First the Angirases won themselves vital power, whose fires were kindled through good deeds and sacrifice. 


The men together found the Pani's hoarded wealth, the cattle, and the wealth in horses and in kine. 


As per the verse Rv-2.34,12; Dasagvas (from Angirasa clan) performed first Yajna. 
RV-2.34,12: te daSaghvah prathama yajnamithire te no hinvantisaso vyustisu | 


usd na ramirarunairapornute maho jyotisasucata ghoarnasa || 


In addition to above mentioned references about Angirasa clan, the Poet through the 
verse Rv-1.83,5 has also conveyed us that Rishi Atharvan belonging to Bhrigu clan was also 


present at the time of conduction of First Yajna of the Vedic World. 


Rv-1.83,5: yajiiairatharva prathamah pathastate tatah stiryo vratapavena djani | 
a gha ajadusana kavyah sacad yamasya jatamamrtam yajamahe || 
# Atharvan first by sacrifices laid the paths then, guardian of the Law, sprang up the loving Sun. 


Usana Kavya straightway hither drove the kine. Let us with offerings honour Yama's deathless birth. 


The Poet of the verse Rv-1.80,16 commented that along with Atharvan, his son 
Dadhyach performed Yajna/sacrificial rite by praising God Indra with the specially 
composed song/prayer [1]. 

Rv-1.80,16: yamatharva manus pita dadhyam dhiyamatnata | 
tasmin brahmani purvathendra uktha samaghmatarcann svardjyvam\| 


# Still as of old, whatever rite Atharvan, Manus sire of all, Dadhyach performed, 


their prayer and praise united in that Indra meet, lauding his own imperial sway. 


Note: The Composer(s) of the verses Rv-1.116,12; Rv-1.117,22 mentioned that Dadhyach is 
the son of Atharvan [1]. 
It means to say that although the Yajna is the masterwork of the ancient Bhrigus, but 


the Rishis belonging to Angirasa clan too supported them and actively participated in the 


formulation of proper Yajna Procedure. Based on above discussion, one thing is crystal clear 


that basically, Yajna is nothing but a small scale replication of wildfires and mainly devised 
to praise God Indra and the Deities of Imaginations of the pre-Rigvedic Rishis. The idea of 
Yajna is most likely taken from the destruction of forest/trees caused by the wildfires that 


results in killing of numerous birds, animals, and the small numbers of human beings too. 


Now take the intense look at the following verse taken from the hymn addressed to 


Visvedeva, but the said verse has been specifically dedicated to Indra and Agni [1, 2]. 


Rv-1.139,9: dadhyan ha me janusam pirvo angirah priyamedhah kanvo atrir manur vidus 


te me pirve manur viduh | 
tesam devesv ayatir asmakam tesu nabhayah | 
tesam padena mahy 4 name ghirendragni 4 name ghira || 


# Dadhyac of old, ancient Anigiras, Priyamedha Kanva, Atri Manu knew my birth, yea, those of ancient 
days Manu knew. 


Their long line stretcheth to the Gods, our birth-connexions are with them. 


To these, for their high station, 1 bow down with song, to Indra, Agni, bow with song. 


Interpretation: Poet of verse Rv-1.139,9 tells us, who all from the Priestly Community know 
the factual story of birth of Indra and Agni of Yajna. He says that the tales of the birth of 
these Two Gods are known to old Dadhyach (from Bhrigu clan), ancient Angirasa, as well 
as present-day Priests/children of Manu like Priyamedha Kanva, Atri etc. Poet has further 
added that all the members of the Priestly Community who lived prior to composition of this 
hymn (parve manur) are aware of these facts. The long list of the knowers stretches to the 


Gods. It means, several Rishis/ Priests did keep the record of birth of Indra and Agni. 


Content of the above verse makes it apparent that the generations of Rigvedic Poets 
knew about the complete history of Vedic Philosophy right from the origin of concept of 
Rta and the induction of Seven Adityas, the reason behind the creation of the first warrior God 
Indra and the establishment of Yajna ritual. Systematic transfer of knowledge from one 


generation to other is the main cause for the retention/preservation of past Information. 


Earlier on several occasions, while commenting on the Vedic People, many Bookish 
Vedicists said that ‘the Poets cannot be trusted for the events/incidences reported in the text as 


they did not keep the proper records of their own past’. 


B. Bookish Vedists wilfully neglect Rigvedic story of Origin of the Seven Metres/Chandas: 
As mentioned in earlier section, after the development of proper Yajna procedure, the 
pre-Rigvedic Rishis decided to introduce the composition of Praise-song specifically to invite 


Indra and other Gods at the site of Yajna ritual (refer to verse Rv-8.89,6) [1, 2]. 


Some Late Mandala verses depict that Rishi Ayu who lived during pre-Rigvedic era 


is the starter of the composition of the earliest Song of Praise in the name of Gods [1]. 


Rv-1.96,2: sa parvaya nividaé kavyatiyorimah praja ajanayan maninam | 


vivasvata caksasa dyamapasca deva agnindharayan dravinodam || 


# At Ayu's ancient call he by his wisdom gave all this progeny of men their being, 


And, by refulgent light, heaven and the waters. The Gods possessed the wealth, bestowing Agni. 


Rv-9.10,6: apa dvara matindm pratna rnvanti karavah | 


vrsno harasa dyavah || 


# The singing-men of ancient time open the doors of sacred songs, 


Men, for the mighty to accept. 


Rv-10.5,6: sapta maryadah kavayastataksustasamekamidabhyamhuro gaat | 


ayorha skambha upamasya nile pathamvisarghe dharunesu tasthau || 


# Seven are the pathways which the wise have fashioned; to one of these may come the troubled mortal. 


He standeth in the dwelling of the Highest, a Pillar, on sure ground where paths are parted. 


In verse Rv-1.96,2; the Singer informs us that Ayu was the earliest Poet but no 
Mandala of Rigved gives proper evidence of any poem composed by the ancient Ayu. 
Although Griffith in his translated verses Rv-9.10,6; Rv-10.5,6 has missed out the reference 
of Ayu, but original Sanskrit Verses do indicate presence of the said term in them (see the 


bold and underlined words ayavah and ayorha in both verses). 


In addition to above, a special mention of sapta maryadah kavaya/ Wat Watel: aa 
phrase in the Rv-10.5,6 makes it crystal clear that a long ago, the ancient Rishis set the limit 
and standardized the Seven Metres/Chandas (8a Watel:) or Seven pathways for the 
Composition of Praise-Songs. Same thing has also been retold in the late hymn Rv-10.130 in 


which, the Poet has given detail account or the story behind fashioning of Seven Metres. 


Two verses; Rv-10.130.4 and 5 provide proper information of the seven metres. 


4. agnergayatryabhavat sayughvosnihaya savita sam babhiwva | 


anustubha soma ukthairmahasvan brhaspaterbrhati vacamavat || 


# Closely was Gayatri conjoined with Agni, and closely Savitar combined with Usnih. 


Brilliant with Ukthas, Soma joined Anustup: Brhaspati's voice by Brhati was aided. 


5. viran mitravarunayorabhisririndrasya tristub ihabhagho ahnah | 


visvan devan jagatya vivesa tenacaklipra rsayo manusyah || 


# Viraj adhered to Varuna and Mitra: here Tristup day by day was Indra’s portion. 
Jagati entered all the Gods together: so by this knowledge men were raised to Rsis. 
Metrical information found in the above two verses is as given below. 
Verse-4: Gayatri, Usniha, Anustubha, Brihati 
Verse-5: Viraj, Tristubha, Jagati 
But the Poet has linked these seven metres to seven types of the Gods, and they are: 
1. Gayatri-Agni; 
2. Usniha-Savitar; 
3. Anustubha-Soma; 
3. Brihati-Brihaspati; 
4. Viraj-Mitra+ Varuna; 
6. Tristubha-Indra; 
7. Jagati-All Gods/Visvedeva 
Strictly speaking, unique or distinct arrangements of syllables (akshara, Har), do form 
the different Vedic metres/Chandas. Appearance of the names of the Gods in the verses Rv- 
10.130,4 and 5 do imply that these Gods were already existing in the Vedic world prior to 
framing the rules for Songs. The Poet of verse Rv-1.164,24 also speaks about seven Chandas. 


Ry-1.164,24: mraaur ofa frate srarchor ara Aces areHz | 
ares aren Feuer TGUraaeor Frat Aca ATH: Rv I 
gayatréna prati mimite arkam,arkéna sama traistubhena vakam 


vakéna vakam dvipada catuspadd,aksdrena mimate sapta vanih 


Comments: There are total seven metres or voices/ sapté vanth comprising of different 
numbers of syllable/Akshara and out of which Gayatri, Tristubh are the most commonly used 


to compose the Praise-songs. The composed verse may contain two or four feet/pada. 


The term Wa aeft:/sapta vanih is also seen in the verses Rv-3.1,6; Rv-3.7,1; Rv-8.59,3. 


In addition to above, the names of metrical terms; Gayatri, Tristubha, Jagati; 


Anustubha, Brihati are also noticed in the following verses. 


Gayatri: Rv-2.43,1; Rv-8.38,6 and10; Rv-1.64,23; Rv-1.64,25; Rv-10.14,16 
Tristubha: Rv-2.43,1; Rv-5.29,6; Rv-8.7,1; Rv-9.97,35; Rv-10.14,16 
Jagati: Rv-1.64,23; Rv-1.64,25 

Anustubha: Rv-10.124,9 

Brihati: Rv-8.52,9; Rv-10.85,4 


From the above discussion, it can be said that much before the start of composition of 
the first Rigvedic hymn, the pre-Rigvedic Rishis had standardized the Seven Metres to be 
used for the composition of Poems of Praise and these Poems were to be sung by the Priests 
on the occasion of Yajna rite. Please note that the Seven Metres were designed prior to 
commencement of Rigvedic composition and it was a collective work of many Rishis who 


were also involved in shaping up of Yajna and hence it is not credited to a single Rishi. 


It also manifests that, before the formulation of Yajna, in Early Vedic Philosophy, 
there was no practice of composition of lengthy songs of praise. Based on the information 
provided by the Poets of the hymns Rv-1.164 and Rv-10.130, it can be concluded that both 
Yajna and the Seven Chandas/Structure of the Praise-songs were originated at the different 
location, away from the place of first three phases of Early Vedic Philosophy. But river 


Saraswati would have been the source of inspiration for all four phases of Vedic ideology. 


Special Request 
Bookish Scholars who have studied both ancient documents in the past i.e., the Ten 
Mandalas of Rigved and the Avestan literature (Old and Young Avesta) are sincerely 
requested to re-read the ancient Avestan texts specifically to search for the stories behind the 
origin of Yajna and the textual data presented by Avestan composers on the various 


Chandas/metres used by them for the composition of Avestan Poems. 


In addition to above, the Bookish Researchers are also requested to look for the 
presence of Rigvedic Deities like Vishnu, Maruts, Brahmanaspati/Brihaspati in the 


Avestan Philosophy as in Rigved, these gods are frequently termed as the friends of Indra. 


C. Failure to decipher special phrases/terms used by the Poets: 


Rigved, being the Poetry, the language used by its Composers is different from the 
language used by the ancient people (residents of the Indian Sub-continent of Rigvedic era) in 
day-to day conversation. It is generally agreed by all that a Poet follows roundabout path to 
explain his/her viewpoint in a concise manner and does the same by selecting and placing the 
words in such a way that a common man finds many Poems difficult to understand. Rigved 
establishes the relationship between the Gods and the humans, and hence at many places, the 
Poets have used enigmatic approach in praising the Deities at the time of Yajna ritual. 
Therefore, to know the true meanings of the Vedic words/phrases, it is necessary to pay 
attention to the context of their applications as well. In this section, a few among the several 


important terms/phrases found in the text have been chosen for discussion [1, 2, and 3]. 
a. Poetic Description on ‘Ila, Bharati and Saraswati’, the Three Goddesses: 


The different generations of Rigvedic Poets in their compositions, have treated Ila, 
Bharati and Saraswati the three feminine characters as the Goddesses. Apart from the Apri 
hymns, these three Goddesses are seen together in the very first hymn of Mandala-2 (the 


Earliest Mandala of Rigved) that is given below. 


Rv-2.1,11: tvamagne aditirdeva dasuse tvam hotra bharati vardhaseghira | 


tvamila satahimasi daksase tvam vrtraha vasupate sarasvatt || 
# Thou, God, art Aditi to him who offers gifts: thou, Hotri Bharati, art strengthened by the song. 
Thou art the hundred-wintered Ila to give strength, Lord of Wealth! Vrtra-slayer and Sarasvati. 


We shall discuss about each of these three Goddesses separately as the Poet of the verse 


Rv-2.1,11 has used specific phrases or terms to describe their attributes independently. 


1. Ila: 


In the verse placed above, the Poet has described the character Ila as Shata-Himasi 
means Hundred Wintered and in practical sense, it can be taken as a long lived entity. Please 
note that, the forefathers of pre-Rigvedic Rishis who introduced the concept of Rta and Seven 
Adityas believed that the Seven male Gods are invisible and immortal Characters. Since 
here, the life span of Ila has been restricted to hundred years, she has to be a mortal character 


who lived prior to Rigvedic Period. 


In the hymn Rv-1.31; the term Ila appears along with the three new male characters; 
Pururavas, Nahusha and Yayati. In all probabilities, these four characters must be from the 
same Royal Family that was once headed by Queen Ila. In the verse Rv-10.95,18; Ila has been 
identified as the mother of Pururavasa. Based on the inclusion of Ila as the Goddess in Vedic 
world, it can be said that she would have promoted Simple Agni worship in the beginning and 


also become the patron of the Early Vedic Philosophy. 


2. Bharati: 


In the verse Rv-2.1,11; the Poet has mentioned another character Bharati as hotra 
bharatt vardhaseghira. Potential meanings of the words used to highlight the term Bharati are 


given below [3]. 


Hotra- invocation at the time of Yajna/Sacrifice 
Vardha- increasing 
Gira-voice or speech that comes out of mouth 

Based on the words used to describe important quality of Bharati, it can be said that 
Bharati might have suggested to invite the Deities for Yajna ritual by loudly singing the 
Poems of Praise. Hence continuous chanting of Mantras at the time of Yajna including chorus 


may be attributed to Bharati. 


Additionally, the Mandala-1 Poet in the verse Rv-1.22,10 has regarded Bharati as 
agna agna thavase hotram yavistha bharatim | variitrim dhisanam vaha || Here Yavistha [3] 
means a very young or youthful. It is most likely that the Poet of the hymn Rv-1.22 in the 
verse-10 has used the word Yavistha before the word Bharati to portray her as a young and 
energetic person (most of the translators have linked the word Yavistha to God Agni to describe 


newly kindled Agni of Yajna as Youthful one). 


3. Saraswati: 


Please note that in the verse Rv-2.1,11; unlike other three Goddesses, the Poet has 
linked Saraswati with Vritra as he calls her vrtrahad vasupate sarasvati means Vritra slayer. 


It means, the description definitely hints at overcoming the scarcity of water. 


Now a fresh question arises, when and how does demon Vritra get killed? 


The Mandala-8 Poet in the verse Rv-8.63,12 has provided answer to afore-stated question. 


Rv-8.63,12: asme rudra mehanda parvataso vrtrahatye bharahitau sajosah | 


yah Samsate stuvate dhayi pajra indrajyestha asmanavantu devah || 


# With us are raining Rudras, clouds accordant in call to battle, at the death of Vrtra, 


The strong assigned to him who sings and praises. May Gods with Indra at their head protect us. 


Comment: In the verse, rudra mehand parvataso vrtrahatye /Bs1 Ae Tara FASA, means 
‘Rudras or torrential rains are pouring on the mountains causing death of Vritra’. It 


means to say that when there is heavy downpour in any area, then it reflects killing of Vritra. 


Now moving to verse Rv-6.49,7 wherein the Composer has termed Saraswati as 


Pavirava Kanya. 


Rv-6.49,7: paviravi kanya citrdyuh sarasvati virapatni dhiyam dhat | 


ghnabhirachidram saranam sajosa duraddharsam ghrnate sarma yamsat || 


Uda wan fay: Bread dae fea era | 
TATURITS ALO ASST |UEs Ti AA AA || 
The phrase Paviravi Kanya literally means the Daughter of Lightning. As it is well- 


known thing that lightning occurs only when Rain-clouds gather in the sky. In other words, 


in the clear and bright shining sky, no lightning phenomenon would be seen. 
Hence the phrase Paviravi Kanya implies Saraswati as the rain-fed river. 


It is to be noted here that the Bookish Vedists do not take such description seriously as 
they have no interest in knowing and presenting the facts. It helps them in concealing the truth 


from the readers. In fact, false interpretations of several such verses have made them Scholars. 


b. Use of special words Adhyatishtat and Parshnya in the hymns dedicated to Asva: 

Since many decades, Rigvedic word Asva/Ashva has been the controversial subject as the 
advocates of the Aryas Migration Theory (AMT) and the supporters of the Indigenous Aryas 
Theory (IAT) or the Out of India Theory (OIT) have major disagreement about it, as, 
whether the animal was brought by the Intruders in India from outside along with chariot or 


it was already known to the residents of the Indian Sub-continent. Instead of getting into 


argument, it is better to know directly from Rigved, what the Poet has said about Asva or the 


True Horse in the hymns dedicated to Asva [1, 2, 3]. 


In Mandala-1, there are two consecutive hymns exclusively addressed to Rigvedic 
character Asva/Ashva, composed by same Poet and those are Rv-1.162 and Rv-1.163. Here 
we shall be focusing our attention on the two distinct terms used by the Poet that provides 


necessary clues to a question, how did Asva or the True Horse arrive in the Vedic world? 


aeafagd/Adhyatishat 
In the hymns of Five Early Mandalas of Rigved, there is no mention of any animal 
ever mounted by Man belonging to Vedic Community. In the two verses of the hymn Rv- 
1.163, first time the Composer has used atafaga/Adhyatishat term to describe as, it is the 
Vedic Gods including Indra who mounted the True Horse/Asva first/prathamo and not any 


person from the Priestly or Royal Family. 


Rv-1.163,2: yamena dattam trita enamdyunaghindra enam prathamo adhyatisthat | 


ghandharvo asya rasanamaghrbhnat stirddasvam vasavo niratasta || 


# This Steed which Yama gave hath Trita harnessed, and him, the first of all, hath Indra mounted. 


His bridle the Gandharva grasped. O Vasus, from out the Sun ye fashioned forth the Courser. 


Rv-1.163,9: hiranyasrngho.ayo asya pada manojava avara indra asit | 


deva idasya haviradyamdyan yo arvantam prathamo adhyatisthat || 


# Horns made of gold hath he: his feet are iron: less fleet than he, though swift as thought, is Indra. 
The Gods have come that they may taste the oblation of him who mounted, first of all, the Courser. 
Content of the verse Rv-1.163,9 makes it apparent that the True Horse was being 
sacrificed first time in the Vedic Culture as it was not at all available there earlier and hence 
Gods urgently rushed to the place of Yajna by riding the Horse(s) without employing their 
regular vehicles, Rathas to enjoy its flesh. This can be easily understood from the use of the 


word prathamo/first by the Singer in the verses Rv-1.163,2 and 9. 


There are two independent references of Adhi-tishta word in the verses Rv-3.35,4 and 


Rv-8.10,6 addressed to Indra and Asvins respectively. 


Ry-3.35,4: brahmand te brahmayuja yunajmi hart sakhaya sadhamdda Gsui | 


sthiram ratham sukhamindradhitisthan prajanan vidvanupa yahi somam || 


In the hymn dedicated to Indra, the Composer speaks about mounting of stable Ratha 
(sthir Ratha) by Indra. 


Rv-8.10,6: yadantarikse patathah purubhuja yad veme rodasi anu | 
yadva svadhabhiradhitisthatho rathamata 4 yatamasvind || 
In the hymn devoted to Asvins, the Singer talks about mounting of Ratha by Asvins. 
From the above, it is apparent the Composers have used Adhitishta word in the verses 


Ry-3.35,4 and Rv-8.10,6 for indicating Mounting of Ratha and not Asva. Hence the reference 


of mounting of Asva is present only in the hymn Rv-1.163 addressed to Asva. 


urwat / Parshnya 


urwat / Parshnya is another term that directly connects a Rider with the True Horse. 


In entire Rigved, it is found only once in the verse Rv-1.162,17. 


Rv-1.164,17: vat te sade mahasa sukrtasya parsnya va kasaya va tutoda | 


sruceva ta haviso adhvaresu sarva ta te brahmandstidayami || 


# If one, when seated, with excessive urging hath with his heel or with his whip distressed thee, 


All these thy woes, as with the oblations' ladle at sacrifices, with my prayer I banish. 


The Poet through the verse Rv-1.162,17 has pointed out that when Asva/ the True 
Horse was ridden (by some person), then Asva had to take several blows or strikes of the 
heels (arwaf) and whip (®21a1) from the rider. In reality, the Composer wants to say that Ashva 
(who came from outside in running state)) was very tired of due to hard hits or smacks of the 
heels and whip received from the rider and hence the Poet expects that during sacrifice, his 


pain/stress would get relieved automatically. 


Above illustration provides the direct and concrete evidence for the riding the True 
Horse as nowhere in Rigved, we find such description that clearly depicts what the Rider 


actually does to the True Horse to push Asva/Ashva faster when he mounts the animal. 


It must be borne in mind that it is only and only the rider of True Horse can use both, 


his heel and a whip to provoke or instigate the animal to run faster. 


As usual, the Bookish Vedists ignore the presence of Adhyatishat and Parshnya terms 
of the two hymns devoted to Asva that clearly manifest the riding of the True Horse. Still some 


Scholars look at the content of these two hymns as the oldest example of Asva-medha Yajna. 


D. Failure to appreciate the Poets for introducing special Numerical Patterns: 


Based on the content of verses of many Mandala of Rigved, it can be said that since 


pre-Rigvedic time, Vedic People followed Decimal or Base-10 number system [1]. 
Now take a close look at the verse Rv-2.1,8. 


Rv-2.1,8: tvamaghne dama 4 vispatim visastvam rajanam suvidatram riijate | 


tvam visvani svanika patyase tvam sahasrani Sata dasa prati || 


In the above verse, the Poet has arranged three decimal numbers in the word forms as, 
sahasra/sahastra (thousand), sata /shata (hundred) and dasa /dasha (ten) in the decreasing 
order. It means to say that the Poet is aware of the decimal number system and the proper value 


of each number and their respective positions in the undefined number scale. 


Probably the ancestors of the Rigvedic Priests would have independently developed 
the decimal system a long back, and hence the generations of the Poets knew it very well. Even 
though they did not write the numbers in figures, but use of numbers like twenty/ vimsatyd, 
thirty/ trimsata, forty/ catvarimsata, fifty/ pancasata, sixty/ sastya, seventy saptatya /, eighty/ 
asitya, ninety/ navatyad, and hundred/ Satena in the verses Rv-2.18,5 and 6; implies that the 
Poets were familiar with the concept of base-10 series or decimal numericals, and therefore, 
successfully expressed and used the positive integer numbers 1 to 9 in words and then went on 
to mention the next number as ten (dasa) so as to complete the series of the first ten number. 
Then the series of the next ten numbers begins with the word Ekadasha/eleven and ends at 
number twenty or Vinshati. Therefore, we find numbers like ten (dasa), hundred (shata), 


thousand (sahastra), ten thousand (ayuta) etc. in many Rigvedic verses/hymns. 


An example of the Poetic expression of the large compound number given below is 


taken from the Mandala-3 hymn Rv-3.9 dedicated to Agni. 


Rv-3.9,9: trini Sata tri sahasranyaghnim trimSacca deva navacdsaparyan | 


auksan ghrtairastrnan barhirasma adid dhotaram nyasadayanta || 


Poet has described the numbers in words as trini Sata tri sahasrdnyaghnim trimsacca 
naval Ai wen At wearvoahy fRred Ad, literally means three times hundred, thrice thousand, 
three times ten, and nine and after addition of these numbers, the grand total comes out to be 
300+30004+30+9 =3339. Same thing is also noticed in the verse Rv-10.52,6. In other words, 


the Composers were conversant with the addition of numbers (counting and accounting). 


Additionally, the Poet of the verse Rv-1,164,11 has expressed a compound number 


Seven Hundred and Twenty as sapta satani vimsati (division of Year into days and nights). 


Now we shall discuss about the two special numerical patterns introduced by the 


Rigvedic Poets that are probably not present in the Contemporary Bronze Age Civilizations. 
1. Presence of Five Even Numbers in a single verse: 


In the verse Rv-2.18,4; we find five even numbers present in the one to ten word form 


number scale arranged in the proper sequence. 


Rv-2.18,4: @ dvabhyam haribhyamindra yahya caturbhira sadbhirhityamanah| 


astabhirdasabhih somapeyamayam sutahsumakha ma mrdhas kah || 


# Indra, come hitherward with two Bay Coursers, come thou with four, with six when invocated. 
Come thou with eight, with ten, to drink the Soma. Here is the juice, brave Warrior: do not scorn it. 
In the above verse, the Poet has used the Five Alternate Numbers of one type, starting 
with Dva/Two, Chatur/Four, Shad/Six, Ashta/Eight, and Dasha/Ten in the correct order what 


are today known as the Even Numbers. 


2. Use of Ordinal Numbers in the Songs of Praise: 
Rv-2.18,2: sasmda aram prathamam sa dvittyamuto trttyam manusah sa hota | 
anyasya gharbhamanya u jananta so anyebhih sacate jenyo vrsa \| 
# This is prepared for him the first, the second, and the third time: he is man's Priest and Herald. 
Others get offspring of another parent he goeth, as a noble Bull, with others. 

Above verse brings out the fact that the Singer very well knew, when and where to use 
the Ordinal numbers like Pratham, Dvitiya and Tritiya. 

The forefathers of Composers of Ten Mandalas of Rigved would have taught them 


difference between the Cardinal and Ordinal Numbers and their applications as well. 


There are many Bookish Vedicists who would have gone through Rigvedic Hymns 
casually and learned some of the Rigvedic Points superficially, but they do not forget to boast 
themselves as Vedic Scholars having in-depth knowledge of several aspects of Rigved. In the 
past, some of them have deliberately called Rigvedic Poets as the Illiterate and Nomadic 
Persons whose main aim was to promote the myths through the composed Poems. After 
knowing the applications of numbers in the text, no one would dare to treat the Composers 


of Rigved as the illiterate people who once lived in the Saraswati-Sindhu Territory. 


E. Failure to acknowledge Nahusha and the Five Tribes as the “Aryas”: 
Arya, Nahusha and the Five Tribes are three key terms present in the above title. Now 


we shall have discussion on each of them separately. 


a. The Aryas of Rigved: The term Arya is generally considered as the identity of Vedic 
People. The word occurs about 36 times in different hymns of Ten Mandalas of Rigved and 
is commonly taken as Noble or Cultured Person. Scrutiny of all 36 textual references of the 
word Arya brings out the fact that the Poets have used it in varied contexts and hence it is 


essential to know the purpose of its use on different occasions [1, 2]. 


Different versions and applications of the word “Arya” 
i. Aryas who seek the Light (Good Aryas): 


Content of the verses Rv-2.11,18; Rv-7.5,6; Rv-7.33,7; Rv-1.59,7; Rv-1.117,21 and 
Rv-10.43,4 indicate that Arya word has been used for the persons who follow the light, 
actually means the truth or knowledge (Rv-2.11,18-apdavrnorjyotirdrydya; Rv-7.5.6- 
jyotirjanayannaryaya; — Rv-7.33,7- arya jyotiraghrah /sat salfeeat: ; Rv-1.59,2- 
jyotiridaryaya;  Rv-1.117,21- _jyotiscakrathuraryaya/ satfasspeRrata);  Rv-10.43,4- 
jyotiraryam / SatfeRTs). Pertaining verses are given below. 


Rv-2.11,18: dhisva savah sira yena vrtramavabhinad danumaurnavabham | 
apavrnorjyotiraryaya ni savyatah sadi dasyurindra || 


Rv-7.5,6: tve asuryam vasavo ny rnvan kratum hi te mitramaho jusanta | 
tvam dasyunrokaso aghna dja uru jyotirjanayannaryaya || 
Rv-7.33,7: trayah krnvanti bhuvanesu retastisrah prajé arya jyotiraghrah | 


trayo gharmdsa usasam sacante sarvanit tananuvidurvasisthah || 


Rv-1.59,2: mirdha divo nabhiraghnih prthivya athabhavadarati rodasyoh | 
tam tva devaso.ajanayanta devam vaisvanara jyotiridaryaya || 


Rv-1.117,21: yavam vrkendsvinad vapantesam duhanta manusaya dasra | 


abhi dasyum bakurena dhamantoru jyotiscakrathuraryaya || 


Rv-10.43,4: vayo na vrksam supalasamasadan somasa indram mandinascamisadah | 
praisamanikam savasa davidyutad vidatsvarmanave jyotiraryam || 


Here the Light Seeker practically means the Rigvedic Poets or Priests as they were 
the knowledge oriented persons, and hence the term Arya is definitely applicable to the 
members of Priestly Community. Since ancient time, the Priests and their ancestors were 


actively involved in shaping Vedic Philosophy including Yajna ritual (Good Aryas/Priests). 


ii. Aryas who behave like Vritra (Bad Aryas): 
The Poets of Mandal-6 and Mandal-7 in the following verses have used Vritra as the 
adjective to denote Arya as the adeversaries or trouble makers for the Priests. Here the word 


Vritra stands for barrier, obstacle or impeder or hurdle (Vritra Mentality--Bad Aryas). 
Rv-6.22,10: safer gat ee aryani vrtra karo 


Ry-6.33,3: Fatwaral/ vrtranyarya 
Rv-6.60,6: Sat Fawaral/ hato vrtranyarya 
Rv-7.83,1: Gat eaaranter / vrtra hatamaryani 
In other words, during the composition of Mandala-6 and 7; probably before the 
victory of the Bharatas over the Ten Kings, there were persons living in the Rigvedic Territory 


to whom the Poets have named as the Aryas who strongly opposed expansion of the Bharata’s 


realm and the spread of Vedic Philosophy means as per Poets, they had the nature of Vritra. 


Similar feature is also seen in Mandala-10 hymn Rv-10.69 wherein Arya has been 


projected as the opponent/ mentality of Vritra or obstruction to progress of the Vedic People. 


Rv-10.69,6: vrtranyarya/ Fatoarat ferta- Agni has overcome the barrier known as Arya. 


iii. Other Situation-based References: 


The Composers have applied the term Arya in various situations to designate attributes 


of the character(s) Arya or to give information or actions taken by Gods for / against Arya. 


e = Rv-2,11,19: dryena dasyiin/avdy @A-Indra kills both foes, Dasyu and Arya. 

e Rv-3.34,9: praryamvarnamavat / Arya-Varna/34au - the class of Arya. 

e Rv-4.26,2: Indra claims, he has given land to Arya and rain to Mortal. 

e Rvy-4.30,18: Arna and Citraratha,who live on the banks of river Sarayu, are the 
Aryas, but they are described as the opponents of the Priests. 

e Rv-6.18,3: krstiravanoraryaya/ PSRAARTAA- Indra subdues Dasyus for Arya. 

e Rv-6.25,2: visiiciraryaya viSo.ava tarirdasth / fagdiRrata faxi.sra ater: - Indra 
crushes the tribes of Dasa for Arya. 


e Rv-7.18,7: Trutsu arrives on the battlefield as Arya’s Comrade to assist Sudasa. 
e Rv-5.34,6: dasam aryah / qa 3d: —Under the guidance of Indra, Arya (Priest) 
pushes or drives away Dasa at his will. 


Rv-8.24,27: aryat sapta sindhusu means Aryas are from the Sapta-Sindhu region. 
Rv-8.51,9: dryo dasah means every Arya and Dasa belong to Indra. 

Rv-8.103,1: jatamaryasya vardhanamagnim/ SITAR AAA means Agni of Yajna 
is fashioned to increase Arya’s strength/fame. Here the term Arya refers to the King 
as in the next verse of the hymn, there is a mention of Divodasa’s Agni. 

Rv-9.63,5: visvamaryam/ faxyarsa means the name of Arya has reached other places. 
Rv-9.63,14: dhamdanyarya/ urarara means region or place of dweling of Arya. 
Ry-1.51,8: janthyaryan ye ca dasyavo/aMterar a a Gaal means Indra needs to 
distinguish between Aryas (who worship him) and Dasyus before taking any action. 
Ry-1.103,3: hetimasyaryam/qeqa frre means Indra has to destroy the Dasas and 
Dasyus to increase might and glory of the Aryas. 

Ry-1.130,8: yajamanamaryam/ OFAMAs means in battles, Indra helps those Aryas 
who perform Yajna and offer sacrifices. But the Persons or Manu’s seed (or other 
Aryas) who do not follow this tradition, would become black or dusky skin. In other 
words, the Poet feels that the men (Aryas) who do not conduct Yajna rite in the name 
of Indra would turn black due to scorching heat as the God is unhappy with them. 
Rv-1.156,5: dryam rtasya bhaghe yajamanamabhajat /3vé TRA UM BATA UT 
means Vishnu helps Arya sacrificer as the god bestows a longer life to the latter. 
Rv-10.11,4: dasmamaryaagnim hotaramadha / @evaraa SlaRAY means Arya 
tribes (plural) has chosen Agni as Hotar or Invoking Priest, Arya stand for Priests. 
Rv-10.38,3: yo no dasa aryo va purustutadeva / UGA AP TI YSeated means Dasa, 
Arya and Non-believer Men (Adeva Purusha) are the three different entities; but 
Indra must keep watch on them as they are the enemies of the Priests, and hence 
defeat them in the war. It implies that apart from regular adversaries like the Dasas and 
some type of Aryas who do not like Yajna, there is another class of people who is 
the non-worshipper of Indra (adeva). In the verse Rv-10.27,6 the Poet has pointed 
out that there exists Indra-less oblation drinkers/persons in that area who offer no 
sacrifice or gift in Yajna. It also manifests that the Priests have come to a new locality 
where they came across the new type of People who attend Yajna just to drink Soma. 
Rv-10.49,3: dryam nama dasyave / 34 AT GeAa means on behalf of Indra, the Poet 
makes statement that Dasyus are not Aryas. 


Rv-10.65,11: aryavrata/siratad means the righteous laws/rule of Aryas over the land. 


Ry-10.83,1: ddsamaryam/antard- here again both Dasa and Arya are jointly 
described as the foes of the Priests to whom God Manyu (Indra) destroys using Vajra. 
Rv-10.86,19: dasamaryam/ @aaard- Poet says Indra can easily identify who is Dasa 
and Arya. Here Arya stands for a civilised person and Dasa means a dog like animal. 
Rv-10.102,3: dasasyava maghavannaryasya/qRRaa Waqarsea- Maghavan/Indra 
uses Vajra to keep both Dasa and Arya away from Mudgala and Madgalani. It 
means, Dasa and Arya are the two fictitious but troublesome characters living in the 
society who do not allow husband/ Mudgala and wife/ Madgalani to have privacy 
very much needed to have physical intemacy. Hence Indra makes magical entry. 
Rv-10.138,3: dasaya pratimadnamaryah/ area wears: -Arya has found or located 
the place of Dasa. Now, Indra in association with Rijisvan has destroyed solid forts 


of Pipru Dasa. Here Rijisvan is the Arya. 


Critical Examination of the references related to term “Arya” 


. Poet of Mandala-2 (the Earliest Mandala of Rigved), in the very first hymn 
dedicated to Indra has made it clear that there existed Good Aryas and Bad Aryas in 
the Vedic world. In the verse Rv-2.11,18 the Poet has mentioned the light seeking 
Aryas means Good Aryas, the phrase specifically used for the Priests who are the 
knowledge seekers, and in the verse Rv-2.11,19 along with Dasyu, the Composer has 


signalled Aryas as the enemies of the Vedic People, practically means Bad Aryas. 


. The members of Priestly Community surely declared themselves as the Aryas in six 


different verses, wherein they described themselves as Jyoti//light/Agni/Truth or 


knowledge seekers/believers of Vedic Gods / Yajna worshippers. 


. There is no uniformity and/or consistency in the Poetic descriptions about the roles of 


Rigvedic characters Arya and Dasa. In some verses like Rv-6.22,10; Rv-6.33,3; Rv- 
6.60,6; Rv-7.83,1; Rv-10.38,3; Rv-10.83,1; Rv-10.102,3 the Poets have clubbed 
Aryas with Dasas to depict both of them as the enemies of the Priestly People. 
Whereas, in the verses Rv-6.25,2; Rv-5.34,6; Rv-1.103,3; Rv-10.138,3 Dasas alone 
are defeated either the warrior God Indra himself or Arya (Priest) with the help of 
Indra. It means to say that, throughout the Rigvedic Period, Dasas are treated as the 


permanent rivals of the Aryas, but the same is not always true in case of the Aryas. 


4. There is no ambiguity about Dasyus as the entity is treated as the foe of the Priests. 

5. In all three War hymns of Mandala-7, (Rv-7.18; Rv-7.33 and Rv-7.83), the term 
Arya is present. But the said term has been used in different contexts. 

6. Inno verse pertaining to Arya, Dasa has been indicated as human being. But Poet of 
the verse Rv-10.49,3 has stated that Dasyu is not Arya. 

7. Inthe verse Rv-4.30,18; the Poets has referred to Arna and Citraratha as the Aryas by 
name. In the verse Rv-10.138,3; Rijisvan seems to be the name of Arya. 

8. Presence of the term Arya in connection with the entry of Trutsu in the War of the 
Ten Kings manifests that upon request from Sage Vasishtha, Trutsu joined Sudasa’s 


force to conquer the army of Ten Kings. Here the Priests and Bharatas are the Aryas. 


A fresh question crops up, “why the Poets of Mandala-6 and 7 in some verses did 
specifically use adjective Vritra (barrier or obstacle) for the character Arya, but did not mark 


Dasa by same quality even though both characters are present in the same verses?” 


It means to say that in those verses, like Dasa, some undefined Aryas are also termed 
as the enemies of the Priests, but the behaviour wise, Dasas are different from the Aryas. This 
is based on the description in the Songs, like Aryas, the Dasas do not obstruct the movement 
of the Good Aryas/Priests. Then the Dasas cannot be adversaries like the human Aryas. 


Based on this argument, Dasas need not be treated as the human beings. 
Still we need to find answer to a delicate question, “Who are the Rigvedic Aryas?” 


In short, where the Good Aryas (Priests) lived, there Bad Aryas were also present. 
Like the Dasas and Dasyus, Bad Aryas too created problems for the Yajna worshippers or 


the Priestly People but their roles or acts as the trouble makers were not identical. 


b. Nahusha/Nahusa and the Five Tribes [1, 2, 3]: 


Nahusha/Nahusa is one of the less discussed characters of Rigved and is also 
frequently overlooked by the Bookish Vedists/Vedicists as the entity lived during pre- 
Rigvedic time and hence had no role in making the text or shaping the Songs of Praise. Now 
we shall take a serious look at the Last Mandala verse specifically to understand, how 


important the ancient character Nahusha/Nahusa was for the Composer. 


Rv-10.80,6: agnim visa ilate manusirya agnim manuso nahuso vijatah | 


agnirghandharvim pathyam rtasyagnerghavyitirghrta a nisatta || 


oft faa gad arqaat st Ayal agut fora: | otfirri-edf aeat wrearentogherfa at Fro || 
# Races of human birth pay Agni worship, men who have sprung from Nahusa’s line adore him. 


Stablished in holy oil is Agni's pasture, on the Gandharva path of Law and Order. 


Comments: Above verse informs us that the persons who are originated from Manu, and 
the men who belong to the lineage of Nahusha/Nahusa worship Agni (of Yajna) with full 
devotion. As per the eternal order/Rta, now Agni got stabilised in the Gandharva’s area too 


in their pasture land where ghee/grita is available in the large quantity. 


The content of the Sanskrit verse may be re-interpreted as, earlier, two types of people 
used to worship Agni of Yajna; 1. Persons belonging to Manu clan means the members of the 
Priestly community; and 2. Men born in Nahusha’s clan. Now Yajna has reached in the place 
of Gandharva where the long strips of land covered with grass is seen everywhere and hence 
the region is best suited for the growth of cattle, goats/sheep. Therefore, availability of 
Grita/ghee needed for Yajna would not be a problem at all. It also means, in the land of 


Gandharvas, presence of greenery everywhere actually manifests there is no Vritra effect. 


Now we shall focus our attention of the term Manu. The Poet of the hymn Rv-8.43, in 
its two verses has properly differentiated between the Household Agni and the Agni of Yajna. 


In the verse Rv-8.43,27; the Composer has spoken about setting Household Agni. 


Rv-8.43,27: yam tva janasa indhate manusvadanghirastama |agne sa bodhime vacah || 


0 Wd) GATe Sd ATM CSRREAA [3M F SI az: || 


# Thou whom the people kindle, even as Manus did, best Angiras! O Agni, mark thou this my speech. 


Comments: Presence of the word Jana/s in the above verse implies that similar to the 
knowledgeable Men like Angirasa (who are believed to be the descendants of Manu, where 
Manu represents ancient thinking man or Manu-the mythical originator of all Rishis/Seers), 
the ordinary persons too were familiar with the kindling of the Household fire. It simply 


means, lighting up the simple fire is not a big or new thing as it is known to all for a long. 


But the same Poet in the verse Rv-8.43,13 has talked about the Agni of Yajna. 


Rv-8.43,13: uta tva bhrghuvacchuce manusvadagna ahuta | angirasvad dhavamahe || 


Sd TA Waa APedan sed [ssh warre || 


# O worshipped with oblations, pure Agni, we call on thee as erst, did Bhrgu, Manus, Angiras. 


Comments: Existence of the term ahuta/3igd in the aforementioned verse makes it clear that 
here the reference of Agni stands for Agni of Yajna. As per the Mandala-8 Poet, the persons 
of Manu’s clan like Bhrigu and Angirasa introduced the worship with the offerings to this 
particular Agni. Information provided by the Composer also supports our earlier discussion on 
the origin of Agni of Yajna as it is the ancient Rishis from Bhrigu (here first preference is 


given to Bhrigu) and Angirasa families introduced Yajna ritual in the Vedic Philosophy. 


Following verses do indicate the role of Manu’s son in glorifying Agni of Yajna. 


Ry-5.21,1: manusvat tva ni dhimahi manusvat sam idhimahi | 


agne manusvad angiro devan devayate yaja || 


Hays cal fF hae saad a seilate | aH aatae aShRi carn caad aa || 


# We establish thee as Manus used, as Manus used we kindle thee. 


Like Manus, for the pious man, Angiras, Agni worship Gods. 


Rv-6.14,2: agnirid dhi praceta agnirvedhastama rsih | 
agnim hotaramilate yajfiesu manugso visah || 
anfttte Per water arftrdereara 2: [aiftt Sarena aatg Ae PAT: | 
# Agni, in truth, is passing wise, most skilled in ordering, a Seer. 


At sacrifices, Manus' sons glorify Agni as their Priest. 


Please take a close look at the first line of verse Rv-1.139,9 (already discussed). 


Rv-1.139,9: dadhyan ha me janusam purvo angirah priyamedhah kanvo atrir manur vidus 


te me purve manur viduh | 


In the above line, the Poet has used term Manu twice, first reference shows its 
connection with Kanva and Atri indicating that the members of these two Priestly families 
who have composed Mandala-5 and Mandala-8 hymns are also known as the Manus and the 


second reference as the parve manur literally means old Rishis or the real ancestor of Priests. 


After getting a fairly good idea about the ancient Manu and current Manus, now it is 


time to know more about the pre-Rigvedic entity Nahusha/Nahusa from the document. 


Once again, to get proper information about the character Nahusha, a verse from 
Mandala-10 has been selected for discussion. This is mainly to understand the perception of 
the Last Mandala Composer about this pre-Rigvedic character and to find out what made 


him to include Nahusa term as the part of his Poem (Poet knows past history) [1, 2, 3]. 


RV-10.49,8 is the chosen verse wherein the term Nahusha appears twice (see orginal 


Sanskrit verse), but the hymn Rv-10.49 devoted to Indra. 


Rv-10.49,8: 31 el AGH AEE: TITS F aATGsR AA | 
We TAA USA Vet He Aga sald FT aera || 
aham saptahé nahuso nahustarah prasrava yam Savasdturvasam yadumi | 


aham nyanyam sahasa sahas karam navavradhato navatim ca vaksayam || 


In the above verse, the Poet has compared the valour and strength of Indra with 
Nahusha, but then claims that now God Indra is much stronger than earlier Nahusa and hence 
he could kill seven at a time. Additionally, on behalf of Indra, Poet states that due to blessings 
of Indra, both Yadu and Turvasa have become very powerful and earned name and fame for 


themselves. It indirectly means Turvasa and Yadu now follow Indra and attend Yajna. 


Above explanation depicts Nahusha as the famous warrior king who most likely lived 


prior to Rigvedic era. It also hints at a very old rivalry between Nahusha and Indra. 


Surprisingly, the term Nahusa is missing in the Mandala-2, 3 and 4; the first three 
consecutive Mandalas of Rigved. And Mandala-6 Poet through the verse Rv-6.46,7 has 
linked Nahusha with the Five Tribes of Rigved [1]. 


Rv-6.46,7: yadindra nahusisvanojo nrmnam ca krstisu | 
yad vapatica ksitinam dyumnama bhara satra visvani paumsya || 
# All strength and valour that is found, Indra, in tribes of Nahusas, and all the splendid fame that 
the Five Tribes enjoy. 
Bring, yea, all manly powers at once. 


Here the Poet has confirmed relationship between ancient king Nahusa and the Five 


Tribes who are said to be brave and powerful warriors like their ancestor Nahusha. 


Please note that this is a very important reference as it belongs to one of the Five Early 


Mandalas of Rigved that was composed by Bharadwaja (Angirasa clan Poet), wherein he 


has revealed the close relationship between the Five Tribes with Nahusha. Subsequently, 
several Poets in their compositions have described the Five Tribes as the Nahusa’s tribes or 
the People of Nahusha making it clear that since pre-Rigvedic time, there was a strong 


bonding between king Nahusha and the first batch of Five Tribes [1]. 


Then the fresh question arises, who are the Five Tribes of Rigved? 
The Mandala-1 (the Last but one Mandala) Composer in the verse Rv-1.108,8; has 
provided the first hand information on the original names of the All Five Tribes at one place 


in the verse/hymn devoted to Asvins as Anu, Druhyu, Puru, Turvasa and Yadu. 


Vasistha, the Mandala-7 Poet through the verse Rv-7.6,7 has told us that the tribes of 
Nahusha (@@ freear agar aeat) brought the tributes for the Priest, probably after their defeat in 


the war at the hands of Sudasa and Trutsu. 


Atri, the Mandala-5 Poet in the verse Rv-5.12,6 has mentioned that the descendants 
of Nahusa (Ag¥eI 2G: means survivor of Nahusa’s tribe after the War of Ten Kings) who 


move here and there, should attend Yajna to praise God Agni (indicates friendly reference). 


In the verse Rv-5.73,3 too; the Poet from Atri clan has again referred to the Five Tribes 


as the descendants of Nahusha (ATg3I JM). 


The Poet of Soma Pavamana Mandala in the verse Rv-9.88,2 has used the phrase 


AVM TAH / nahusyani jata to attest their identity as the Tribes of Nahusha. 


Once it is clear that there existed family ties between the Five Tribes of Rigved and 
the ancient king Nahusha, then it is necessary to find out through some selected references, 


how the Poets of the Five Early Mandalas have described their relationship with the Priests. 


Disclosure of the Mandala-7 Poet about the Five Tribes 


It is to be noted here that the Poets of Mandala-2 and 3 did not mention any of the Five 
Tribes by its name, but the collective/generic references such as the Five People/Tribes are 
present in these two Mandalas. Therefore, it can be said that during the period of composition 
of Mandala-2 and 3, there was no direct contact between the Priests and the Five Tribes. 
However, the Poets of Mandala-4 and 6, have reported some friendly as well as some hostile 


incidences about the Purus, and the duo Turvasa and Yadu with the Bharata Kings of that 


period. But the Mandala-7 Poets first time in the two war hymns have revealed the real cause 


of the friction between the Priests (hence Bharatas) with the Five Tribes [1, 2. 3]. 


o The Composer Vasistha in the verse Rv-7.18,16 has brought out the fact that 
the Ten Kings that included the Five Tribes did not believe in God Indra 
(anindram | 3a). Griffith [1] has described them as Indra-denier. 

o The Poet from Vasistha clan in the verse Rv-7.83,7 has described that the Ten 
Kings had no interest in performing Yajna (dasa rajanah samita ayajyavah). 

co Inother words, the Ten Opponents of king Sudasa had no liking for the Vedic 
Philosophy and hence they were at loggerheads with the Priests. 

o As per the information given in the verse Rv-3.59,8; the Five Tribes of Rigved 
believed in God Mitra. 


But after the victory of Bharata king Sudasa in the War of Ten Kings, the members 
of the Five Tribes became friendly with the Priests and started attending Yajna and giving 
gifts to the Priests (see verses Rv-5.32,11; Rv-5.35,2; Rv-5.86,2; Rv-8.10,5). 

However, after the composition of Mandala-8, the absence of any active reference 
of Anu and Druhyu tribes (means no real participation of these two tribes in Yajna rite during 
the period of Mandala-9, 1, and 10) imply that they would have gone out of the Rigvedic 
Territory at the time of composition of Mandala-8 itself. Hence in Mandala-9, 1 and 10; we 
find active references of only three out of the Five Tribes, namely, Puru, Turvasa and Yadu 


attending Yajna ceremony on many occassions. 


Original Place of the residence of Nahusha, the Five Tribes, and the Priests 


From the above discussion one thing is clear that, the king Nahusha who lived during pre- 
Rigvedic time and his descendants Five Tribes of Rigved had strained relationship with the 
ancestors of the Rigvedic Poets, probably after the induction of a new warrior God Indra in 
the Vedic Ideology. There are three different verses belonging three separate hymns that are 
specifically addressed to river Saraswati wherein we find hints about the dwelling place of 
Nahusa, and also about the location of up-bringing of first generation of the Five Tribes. 

1. Rv-7.95,2: It states that during king Nahusha’s regime, Saraswati was the only river 


of that region who used to complete her course from mountain to sea. 


2. Rv-6.61,12: Panchajana Vardhayanti/ 3 tat atiaedi: as the children of a Royal 
Family, the first generation of the Five Tribes grew together on the bank of river 
Saraswati (after death of Nahusa, the Five brothers ruled Five independent kingdoms). 

3. Rv-7.96,2: Purus dwell on the banks of Saraswati only when they become grassy 
means during rainy season when the river carries sufficient rain water in the channel. 
After the division of Nahusha’s kingdom into five separate countries, the Purus 


would have got the area to rule where seasonal river Saraswati used to flow. 


Now taking into consideration the degree of emotional attachment of the generations of 
the Priestly Community had with river Saraswati who often remembered the river as the 
pious thought giver, it can be stated that the ancestors of the Rigvedic Priests shared culture, 
language, and the place of the residence with the Royal Family that was once headed by Queen 
Ila (see hymn Rv-1.31). Hence the place of origin of Vedic Philosophy has to be on the bank 
of river Saraswati and in Rigved, that area is called as Ilaspade (present-day Haryana state). 

Recalling the most sensitive question, “who are the Aryas of Rigved?” The verse from 


Mandala-6 provides a proper clue for the answer. 


RV-6.22,10: @ samyatamindra nah svastim satruturyaya brhatimamrdhram | 


yaya dasanyaryani vrtra karo vajrin sutuka nahusani || 


Keeping aside presence of the term Dasa in the above verse, and taking a serious note 
of the reference of the Aryas who possess Vritra mentality (means bad Aryas), but have been 
linked to Nahusa, it can be said that along with the Priestly People and Bharatas, the Five 
Tribes of Nahusha are definitely part and parcel of the category of Aryas of Rigved. 


Additionally, Mandala-8 Poet in the verse Rv-8.24,27 has stressed that God Indra 
needs to look after the Aryas of Sapta-Sindhu who have recently relocated to west of river 
Sindhu. Please note that in the first 30 hymns of Mandala-8; river Sindhu has been mentioned 
6 times. When the Composer appeals to Indra to take care of the Aryas who have arrived from 
Sapta-Sindhu area, means they are none other than some members of the Five Tribes. This 


is because, Bharatas have no active role in Mandala-8. 


The Bookish Vedicists who refuse to accept the fact, king Nahusha and the Five 
Tribes too belong to the class of the Aryas of Rigved, then it can be said that either they have 
not studied and analysed Rigved in totality or they have casually read the text including the 


three hymns devoted to river Saraswati i.e., Rv-6.61; Rv-7.95, and Rv-7.96. 


F. Failure to interpret the Four Key Hymns of Mandala-10 in the right Context: 

Among the Ten Mandalas of Rigved, Mandala-10 occupies a very special place in 
the Vedic Ideology, as the several Composers of Last Mandala intentionally moved away 
from the traditional way of composing the Poems of Praise and have selected altogether 
different topics for the composition of their Songs such as Cosmology, Social Issues etc. In 
this section, we will discuss about the Four Mandala-10 hymns that have been wrongly 


interpreted by the eminent Vedists without applying mind [1, 2, 3]. 


1. Hymn Rvy-10.85 cryptically covers subject of a Marriage of an orphaned Girl: 


Hymn Rvy-10.85 is widely discussed hymns of Rigved in which the Poet has narrated 
a story of wedding ceremony of the bride Suryaa/ Yat who is the daughter of God Surya/the 
Sun to the bridegroom Soma or Moon [1. 2]. 

In reality, the hymn depicts life story of a girl child whose parents have abandoned her 
(most probably it is a story of a girl born through illicit relationship) immediately after birth as 
her father, God Surya/the Sun plays no role in bringing up Suryaa and also goes missing in 
the complete marriage function. 

The most surprising thing about the translation of this hymn is, the Bookish Vedicists 
did not take intense look at the content of the whole hymn but tried to spread misinformation 
about the character Suryaa/ Ya as if she marries to Four Different Characters, one after 


another, as their names appear in the two verses Rv-10.85,40-41. 


Rv-10.85,40: somah prathamo vivide ghandharvo vivida uttarah | 
trtiyoagnis te patisturiyaste manusyajah || 
# Soma obtained her first of all; next the Gandharva was her lord. 


Agni was thy third husband: now one born of woman is thy fourth. 


Rv-10.85,41: somo dadad ghandharvaya ghandharvo dadadagnaye | 
rayim caputramscadadaghnirmahyamatho imam || 
# Soma to the Gandharva, and to Agni the Gandharva gave: 
And Agni hath bestowed on me riches and sons and this my spouse. 
In the above mentioned verses, Poet informs us that since her childhood; first-Soma, 


second-Gandharva, third-Agni and fourth one is the Spouse of her Choice (Soma/Moon?) 


are the four different entities that come in Suryaa’s life. Unfortunately, use of the word ufa / 
Pati in the verse Rv-10.85,40 confuses every reader as the Sanskrit word Ufa / Pati generally 


means a master or husband or lord. 


But when reality check is done on all verses of the hymn Rv-10.85; then a contextual 


clue is noticed in the verse Rv-10.85,29. 


Rv-10.85,29: pard dehi samulyam brahmabhyo vi bhaja vasu | 
krtyaisapadvati bhitvya jaya visate patim || 
# Give thou the woollen robe away: deal treasure to the Brahman priests. 


his female friend hath got her feet, and as a wife attends her lord. 


This particular verse intimates us that after marriage ceremony, when Suryaa/ ¥at first 
time goes to the house of her husband Soma/Moon for mating purpose to produce offspring, 
and after their first physical intimacy in the night, next day morning the Brahmin Priest collects 
the garments used by Suryaa at the time of mating and upon observing blood-stains on her 
garments, he declares marriage of Suryaa-Soma is valid one. This is due to fact that despite 
moving with Asvins and Pushan (who were her earlier lovers) on several occasions; Suryaa 
maintains her virginity, meaning thereby she does not have physical relationship with any of 


her close friends before her marriage to Moon/Soma. 


Here the fundamental question is, “If Suryaa/ Wat in the past, had married first to 
Soma (juice), on the second occasion to Gandharva, and third time to Agni, then how could 
she remain “virgin” at the time of her first intercourse with the Moon who happens to be 


her last but official or ceremonial husband?” 


From the above contextual reference, it is crystal clear that in absence of parents of a 
new born girl, in the early days first she was looked after by Soma (means she survived on the 
Soma juice as Suryaa is termed as God Sun’s daughter and for human’s child, it would be 
milk of cow), then Gandharva an outsider looked after her or trained her the field of music, 
dance etc., and after attaining maturity Agni taught her basics of cooking. In this way, these 
three independent characters become Guardians or Care Takers for her and not Husbands 


as understood by several Vedic Scholars. 


Based on the above explanation, Sanskrit word Ufd / Pati could also mean a Guardian 
or a Care Taker. When this is applied to an orphaned girl, then it can be said that the she was 


helped by many persons of the society in her upbringing from birth to marriageable age. 


General Observations on the hymn Rv-10.85 


. Suryaa/ Wal is said to be the daughter of God Sun/Surya. But there is no mention of 
her mother in the hymn. In the complete wedding ceremony, her parents have no role 
to play. This is due to fact that Moon/Soma is active only during night, and hence the 


marriage of duo takes place in night when the Sun goes missing. 


. In absence of the parents of Suryaa, God Savitar becomes her foster father and does 


Kanya-daan in presence of Agni (in Hindu Marriages, this ritual is still performed in 


front of a fire /Agni-Sakshi) and hands over Suryaa to her spouse, the Moon. 


. In the verse Rv-10.85,39 the Poet requests Agni to give hundred autumns lifespan 


means a very long life to Groom. Sharadah Shatam/hundred years phrase symbolizes 
an ideal lifespan that is applicable to a human being only. This is due to the fact that 
since pre-Rigvedic era, the ancestors of the Rigvedic Priests have defined all 
Imaginary Vedic Deities like Seven Adityas, Indra, Aditi etc. as the Immortal 
Characters. Hence an Ideal Life-span of hundred years is not applicable to any of the 


Imaginary Rigvedic Deities. 


. The verse Rv-10.85,42 tells us about completeness of the family life of human. A 


Family that includes sons, grandsons of an old couple who live happily together. 


. Verse Rv-10.85,46 conveys us when a newly married girl first time goes to her 


husband’s house to start a new life with spouse, there she finds that in his joint family, 
there are many family members living together under one roof such as Father-in-law; 
Mother—in-law; Brothers-in-law, and Sisters-in-law. It means, unlike her earlier place 
of living, this new house is full of close relatives, and hence her first priority must be 
to live with all of them, then try to know each of them personally and then make the 


place for herself in their hearts. 


. Verse Rv-10.85,44 informs us in the joint family of her husband, there are four and two 


footed animals as well. 


. To interpret the hymn in a better way, it is necessary to re-arrange some of the verses 


of the hymn so as to streamline the flow of information provided by the Poet in them. 


2. Hymn Rv-10.86 talks about the birth of a legal heir through Niyoga Relationship: 
Hymn Rv-10.86 deals with a special situation arises due to incapability of a king to 
produce a male child due to impotency. Of course, the king then engages his old time friend to 
get successor for his kingdom from his wife through Niyoga/ frat relationship. But for some 
time, the king has to go through a bad phase of his life when his own people start ignoring him. 


The very first verse Rv-10.86,1 reflects the mood of the subjects [1]. 
Rv-10.86,1: Men have abstained from pouring juice they count not Indra as a God. 


Where at the votary's store my friend Vrsakapi hath drunk his fill. Supreme is Indra over all. 


The Composer in the verse Rv-10.86,1 conveys us that somehow, the people stopped 
pouring Soma juice to King. It literally means the subjects started neglecting presence of the 
King ina social gathering, as despite married for many years, the king did not have a successor. 
It indirectly means the people stopped paying attention to an impotent King. 

Verses 16 and 17 implicitly communicate us real cause of the Queen not becoming 
mother despite married for several years. The Poet has narrated the fact as, she failed to 
conceive due to her husband’s impotency as his male organ fails to enter her due to lack of 
erection (in the present-day medical terminology, it is called as the erectile dysfunction). 

The Poet has nicely prepared a plot for the composition of hymn wherein Indra plays 
a role of an impotent king, then Indrani becomes his wife/ Queen. After consultation with 
his wife, the king /Indra decides to invite his old friend Vrisha-kapi to get the heir for his 
kingdom. Vrisha-kapi who lives far away from the palace of the king and totally unaware of 
the plan of his friend, but after strong persuasion by his friend, finally makes up his mind to 
help the couple in solving the problem. Based on the request of the King, Vrisha-kapi enters 
into physical relationship with the Queen and spends many nights in the palace of his friend. 

In the last verse of the hymn; Rv-10.86,23 the Poet has revealed the truth or final 
outcome of the Niyoga relationship. The result eventually makes everybody including King 
and Queen happy as the subjects get the future successor of the kingdom [1]. 

Rv-10.86,23: Daughter of Manu, Parsu bare a score of children at a birth, 
Her portion verily was bliss although her burthen caused her grief. 

In the verse Rv-10.86,23; there is no mention of Indra and Indrani, but a new 
character Parsu, the daughter of Manu (manavi) appears in the scene having delivered twenty 
children in total. Through this verse, the Poet has unfolded the outcome of Indra-Indrani story. 


Most of the Bookish Vedists have failed to understand central idea of the Poem. 


3. Hymn Rv-10.102 describes a plan of a Married Woman to go close to her Husband: 


The Last Mandala Poet in the hymn Rv-10.102 has narrated a novel story of a married 


couple wherein husband is disinterested in having sexual relationship with his wife [1]. 
In the very first verse of the hymn, use of the word firagpq4/ mithiikrtam probably 


hints at husband-wife pair mentioned in the hymn as the odd couple. This may be due to very 
wide age difference between the two. This can happen when the husband is more than the 
double age of his young wife, hence may not be interested in the act of sex. Additionally, if a 
man was forced to marry a young girl despite having many grown up children from his earlier 
marriages. In Mandala-10, there are two hymns Rv-10.145 and Rv-10.159 dedicated to the 
problems faced a family man who has many wives. It means, during Rigvedic period, a man 
having many wives is not a new thing. If a man already has many wives, then his relatively 
young wife may be expected to give her full time just to look after existing family members. 
Whatever be the reason for couple’s unhappy married life, but in the present song, the 


Composer has enigmatically defined the problem of husband-wife relationship. 


Rv-10.102,1: pra te ratham mithikrtamindro.avatu dhrsnuya | 


asminndjau puruhita sravayye dhanabhaksesu no.ava || 


The hymn revolves around the two characters /persons; Mudgala is the name of 
husband, and Mudgalani is his wife and despite living together for several years, they do not 
have satisfactory physical relationship with each other. 

The Poet has presented a story in the form of a “cart running in a race that is occupied 
by the two persons/ Mudgala and Mudgalani” which actually means both husband and wife 
are brought together first on the same platform to get privacy, and after sometime they move 
closer to each other, and finally at some point of time they get turned on to go for copulation. 

But the Poet in the verse Rv-10.102,2 has described the true intention of the Mudgalani 
the wife of Mudgala, going for a chariot ride with her husband, wherein Mudgalani becomes 
the charioteer or driver of the chariot indirectly means now she wants to play a lead role. The 
most striking feature of the verse is, at that time, she purposely wears a robe that that goes up 
with the wind. It means to say that by wearing a body revealing garment, she wants to attract 
attention of her husband Mudgala to drive her man instantly crazy. This may be called as an 


act of visual stimulation, going an extra mile so as to convert a fantasy into reality. 


Ry-10.102,2: Loose in the wind the woman's robe was streaming what time she won a car-load worth a thousand, 


The charioteer in fight was Mudgalani: she Indra's dart, heaped up the prize of battle. 


In the same verse, the Poet cryptically states that Mudgalani is successful in giving 
match-winning performance means her sexual advances have definitely turned-on Mudgala. 

When some verses of the hymn are re-arranged to read and infer properly in the order 
given as 8, 7, 6, 5, 4, 10, 9, 11, 12 then the story of physical intimacy of Mudgala and 
Mudgalani equivocally described by the Composer becomes easy to understand. 

Content of the hymn provides some clues in the form of symbolism used by the Poet in 
the composition as he has used some words with different but hidden intention. Probable 
interpretations of some terms (translated) are given below. 

e Bull/Vrishabha — Mudgala (as he lacks “Sex Drive” possibly due to his old age). 

e Yukta/Yoke-- physical union or locking of a couple with each other. 

e Race/Ja — Sexual act or intercourse (journey) privately performed by a married 
couple. 

e Ratha- A body of Husband/Mudgala (or wife/Mudgalani at some places). 


e Keshi- a woman having very long hair (a young lady/ Mudgalani) 


The verse-11 of the hymn depicts that Mudgalani who was earlier being totally neglected 
by her husband, but now due to her proactive nature, brought him under control, means she 


forced him to play his natural role of a Married Man in their life. 


Rv-10.102,11: parivrkteva patividvamdanat pipyana kiicakreneva sifican | 
esaisya cid rathya jayema sumanghalam sinavadastu satam \| 
# Like one forsaken, she hath found a husband, and teemed as if her breast were full and flowing. 


With swiftly-racing chariot may we conquer, and rich and blessed be our gains in battle 


In other words, by taking initiative, Mudgalani has become successful in making Mudgala 
sexually active (lack of privacy and hence also the absence of desire for sex had affected their 
relationship) and now she is so confident that by playing the lead role in the family life, she 
would be able to fulfil all her desires in future. 

It is definitely a win-win situation for both husband and wife as Mudgala regains his 
confidence to have sexual relationship with his young wife and starts enjoying her company. 


Note: For more information on the hymn Rv-10.102, please see Appendix “A”. 


4. Hymn Rv-10.124 reveals presence of Avestan People outside the Sindhu Valley: 

Hymn Ry-10.124 is one of the weirdest hymns of Rigvedic compositions as the Last 
Mandala Composer has expressed his views on the most intriguing subject in the total nine 
verses in a peripheral manner, as if, intentionally he does not want to disclose what was going 
on in his mind when he composed this Song. It seems that he wanted to keep the 
listeners/readers (now) on the edge so that each one would struggle to decode the message 


hidden in this Poem [1. 2. 3]. 


The Poet has presented content of the hymn in such a way that as if, he has brought two 
parties on the table to have a dialogue; on one side there is God Indra and on other side there 
are three key Rigvedic Deities Agni, Varuna and Soma. On behalf of Indra, the Composer 
pleads and portrays the wordy picture of the past as if, someone has forcefully taken away the 
three Old Gods; Agni, Varuna and Soma with him, and after spending considerable time with 


the undefined character, these three Old Gods want to re-join the camp of Indra. 


The Poet in the nine verses briefly explains the face to face talk that takes place between 


Indra and Agni first, then Indra and Varuana, and finally Indra and Soma. 


1. imam no agna upa yajiamehi paticayamam trivrtamsaptatantum | 


aso havyaval uta nah purogha jyoghevadirgham tama Gsayisthah || 


The Composer in the very first verse of the hymn informs us that there was a very long 
duration gap or darkness or break (dirghamn tama/ € 7) in the field of Agni worship, 
means due to some unknown reasons, for several days in Rigvedic world, Yajna ritual was not 
conducted. Hence, the Singer asks a question to God Agni, “where were you for so many 


days?”, and then invites Him to join the rite. 


2. adevad devah pracata ghuha yan prapasyamano amrtatvamemi | 


Sivam yat santamasivo jahami svat sakhyadaranimnabhimemi || 


In the second verse, Agni explains his version of the story, being immortal God, he 
was secretly taken away by the Godless People (adevad devah n pracata ghuha) who kept 
him in their custody/ ghuha (house arrest?). After leaving company of his old Friends (Vedic 


gods like Indra, Maruts etc.), for some time, he (Agni) was forced to live with the strangers. 


3. pasyannanyasya atithim vayaya rtasya dhama vi mimepuriini | 


Samsami pitre asuraya Ssevamayajnivadyajniyam bhaghamemi || 


Third verse explains that sometime back, when Agni was with the People of Other 
Lineage, there he noticed that they have framed their own set of rules (established/formulated 
different ways of worship). Finally, he decided to bid the farewell to Father Asura/ pitre 
asuraya (their Great God), and somehow left the side of people who believe in non-sacrificial 
way of worship and has come to the people who follow the sacrificial method. In other words, 
the People of Other Lineage too performed Yajna, but have stopped offering sacrifices in 
the ritual. It means, their Yajna was different from the Rigvedic Priests. Therefore, after 


getting fed up with the suffocating atmosphere there, God Agni decided to change the party. 


4. bahvih sama akaramantarasminnindram vrndnah pitaramjahami | 


agnih somo varunaste cyavante paryavardrastram tadavamyayan \| 


In the fourth verse, Agni tells Indra that he was made to spend many days in those 
altars where no offerings were given and therefore, decided to leave that Father (Asura), now 
wants to re-join the company of Indra. As Agni, Soma, Varuna are eager to get into action 


after the dark period, Indra replies that he is ready to accept all of them in his fold/kingdom. 


5. nirmaya u tye asura abhivan tvam ca ma varuna kamayase | 


rtena rajannanrtam vivifican mama rastrasyadhipatyamehi || 


The Poet has composed fifth verse is composed in such a way that, as if Indra, after 
listening to Agni comes to conclusion that all those Asuras who are with the Father of other 
Lineage, have already lost their Maya/Magical Power/Special Status. Therefore, if Varuna 
still loves him (Indra) and can distinguish truth from untruth, should come to his (Indra) 


side as the Lord of eternal laws/Rta, and once again become the ruler in Indra’s kingdom. 


6. idam svaridamidasa vamamayam prakasa urvantariksam | 


hanava vrtram nirehi soma havis tva santam havisayajama || 


On behalf of God Indra, the Composer in the sixth verse highlights presence of active 


freedom to all in his (Indra's) regime that is manifested by existence of light/Sun in the sky 


meaning thereby bright sunshine or transparency everywhere. Moreover, here everybody gets 
right to play an independent role. There is no restriction on anyone for movement or expression 
of views, means here freehand given to all. Soma who is regularly treated as the oblation in 
Vedic World (probably not offered in Agni during the worship performed by the Strangers), 
would be offered in Yajna again, but first he needs to join hands with Indra to kill Vritra. It 


could also mean Soma has to give up his Vritra mentality first and then come to Indra’s side. 


7. kavih kavitva divi ripamasajadaprabhiti varuno nirapah srjat | 


ksemam krnvanda janayo na sindhavas ta asyavarnam sucayo bharibhrati || 


In the seventh verse, the Poet says that after dialogue, Indra has decided to re-fix Real 
Wisdom/ Varuna in Heaven, means he wants to re-instate Varuna on the earlier position in 
the Heaven, as for a few years he lived with other people (People of Other Lineage). Now, 
Indra expects from Varuna that without asking for more power, first he should take necessary 
action to release water in the Rivers, means should start discharging his responsibilities as he 
used to do regularly in the past. In the second line of the verse, here, the Poet has quoted 
example of a frequent quarrel among the women-folk (or frequent fights among the many wives 
of a man, wherein each-one tries to impress upon others that she is the most-liked/favourite 
wife of her husband), which implies that instead of wasting time in fighting with each other to 
show proximity to Indra, three Gods (Agni, Varuna, Soma) who have different divine 


powers, should make peace among themselves, and then re-join Indra’s camp. 


8. ta asya jyesthamindriyam sacante ta ima ksetisvadhaya madantih | 


ta im viso na rajanam vrnanabibhatsuvo apa vrtradatisthan || 


Through the Eighth verse, the Singer explains that the Old Gods (Agni, Varuna, and 
Soma) have finally accepted the superiority and vigour of Indra and chosen him as their 
Leader. Three Gods want to live peacefully with the other Gods as now they have agreed to 
give up the mentality of Vritra (indirectly depicts their unhappiness towards Indra in the past 
due to his unwarranted glorification during the Mandala-8 period that ultimately led to split 


in the Vedic Community. Refer to hymn Rv-8.96) and finally switched to the side of Indra. 


9. bibhatstinam sayujam hamsamahurapam divyanamsakhye carantam | 


anustubhamanu carciiryamanamindram nicikyuh kavayo manisa || 


In the last verse (ninth) of the hymn, the Poet has used the term hamsa/Swan that 
probably stands for the Sun (see verse Rv-4.40,5 for similar description about the Sun- 
hamsah sucisad vasur/ €&: YfATeE TIX), who alone moves in the flood of celestial waters but 
maintains friendship with others. Similarly, the Poet sees, Indra too wants to move forward 
without having grudge for anyone. In other words, now Indra has learned how to resolve the 


issue of strained relationship amicably with the Vedic Gods like Agni, Varuna, and Soma. 


The Essence of the hymn Rv-10.124 


The most striking observation on the hymn Rv-10.124 is, the Poet used his sixth sense 
to bring out the story of divide in the Vedic Society as the clash of titans means the real fight 
between two head-strong Gods; God Indra of the Vedic Community, and Pitre Asura of the 
Unknown Lineage. Surprisingly, the Composer of said hymn, did not blame any human being 
for the split in the society despite the fact that the Deities are the creation of Manu/Men. Since 
the hymn belongs to the Last Mandala of Rigved, meaning thereby, the Priests would have 
come to know about the existence of their philosophical rivals, when they spent considerable 
time in the North-west corner of the Rigvedic Territory during the period of composition of 
Mandala-9, 1 and 10 and also visited some places located beyond the North-west boundary 


of the Rigvedic Country (see terms like Gandharva, Hima, and Mujavat/ in verse Rv-10.34,1). 


In the very first verse, the Composer has hinted at non-performance of Yajna in the 
Vedic world since a long due to absence of Agni. In the next three verses, God Agni presents 
his case, as if, he was in the captivity of the strangers who did not believe in God (Indra), 
set their own procedure of worship, and did not give oblation at all, means Agni was kept 
hungry. In other words, Agni, Varuna, and Soma had side roles in the ideology of the 
Strangers. Therefore, together they have decided to leave the company of Father Asura/ ft 
SRT/Pitre Asura, the Prime Deity of the Aliens or foreigners and to rejoin the camp of Indra. 


However, the most beautiful aspect of the hymn is, Indra expresses his sympathy 
towards his old friends who had earlier defected to his opponent, Father Asura and agrees to 
take them back in his party. At the same time, he makes it clear to them they should not demand 


too much from him in return, as here they would have full freedom to do whatever they like. 


When the hymn is seen in totality, then it becomes evident that Indra is a changed 
character, as based on the bad experience, he has transformed himself from the most aggressive 
(Manyu) to accommodative God. The Poets of Mandala-8 presented Indra as the most non- 


compromising Deity. Father Asura is surely the earliest name of Ahura Mazda of Avesta. 


G. Failure to admire the Poet of the hymn Rv-1.164 for presenting the real cause of Rain 
and the super-imposition of Ritu chakra over the Kaal chakra: 


Hymn Rv-1.164 is one of the longest hymns of Rigved, wherein in its 52 verses, the 
Poet has discussed different subjects that are not related to each other. Surprisingly, the verses 
are also not arranged topic-wise. From the contents of the verses of the hymn Rv-1.164, it is 
crystal clear that, initially, the hymn would have been composed in different segments or parts 
and then several segments joined together to make the most discussed hymn ever composed by 
the generations of the Rigvedic Poets. Although many scholars call the complete hymn as the 
Riddle Hymn, but in true sense, some verses related to “Two Birds” can be termed as the real 
puzzle. When these 52 verses are rearranged as per the subjects discussed, and then it becomes 
easy to interpret the different segments of the hymn independently. Table-1 provides subject- 


wise division of the verses into seven classes [1, 2, and 3]. 


Table-1 
Category Subject Titles of the Categories Related Verses (Numbers) 
a “Aditi as Cow” and “Surya as her Calf” 4, 8, 9, 10, 18, 28, 31, 32, 33 
b Story of the “Seven Adityas” and “Asvins” 1, 2, 3, 5, 15, 17, 27, 36 
c Riddle of “Two Birds Sitting on a Fig Tree” 20, 21, 22, 16, 19, 26, 30, 38 
d God “Surya” as the Shaper of Day/Night, 11, 12, 13, 14, 44, 48 
the Seasons, and the Year 
e God Surya as the “Rain-Maker’” and river 7, 29, 42, 47, 49, 51, 52 
Saraswati 
f Basis of the Structure of Chhandas (Meters) 23, 24, 25, 41, 37, 39, 40 
and the Suktas/Hymns 
g Promotion of Yajna and the Concept of 6, 34, 35, 43, and 46, 50 
“That One/One God” 


From the above, it is clear that the randomly arranged verses of the hymn Rv-1.164 
create problem for the reader to know the intent of the Poet. It is most likely the Poet himself 
would have rearranged the verses so that the listener (now reader) would struggle to understand 
them in a coherent manner. In the verse Rv-1.164,45; Poet himself has hinted at the same. 

Rv-1.164,45: catvari vak parimita padani tani vidurbrahmand ye manisinah | 
ghuha trini nihita nenghayanti turiyam vaco manusya vadanti || 
# Speech hath been measured out in four divisions, the Brahmans who have understanding know them. 


Three kept in close concealment cause no motion of speech, men speak only the fourth division. 


It is regrettable to state that the majority of Bookish Vedicists/Vedists do not look at 
the hymn as the source of unquestionable information reported by the Poet on the topics like 


natural phenomena mentioned below; 
1. Real cause of Rain and its importance, and 
2. Yearly occurrences of months and seasons on Earth. 


However, the Composer has highlighted the direct role of God Surya/the Sun in 
shaping these natural occurrences and in the entire Vedic Philosophy, the God Surya happens 


to be the only visible Aditya of Rigved. 


a. Surya as the Rain Maker: 


Surya as the “Rain Cloud Shaper” 


Rv-1.164,7: Let him who knoweth presently declare it, this lovely Bird's securely founded station. 

Forth from his head the Cows draw milk, and, wearing his vesture, with their foot have drunk the water. 
Comments: The Composer in the verse-7 tells the fact that let the knowledgeable person or 
the wise man declare that He (Surya/the Sun) is behind this act. The Cows (Ga) derive milk 
from him practically means; rain-clouds get water from his head means his thoughts. The 
Cows/clouds have drunk the water from His Feet, means rain-clouds are formed due to 


vaporization of ocean water that occurs when the rays of Sun (heat) fall on the earth. 


Continuation of Life-cycle due to Rain Water 


Rvy-1.164,51: Uniform, with the passing days, this water mounts and falls again. 


The tempest-clouds give life to earth, and fires re-animate the heaven. 


Comments: The verse-51 hints at natural rain-cycle. Due to heat of the Sun, water from 
ocean first goes up in the sky in the form of vapour, then turns into clouds that carry water from 
one place to another, and then water from the rain-clouds falls once again on the Earth in the 
form of rain-drops (Parjanya) which ultimately causes progress of life to the Earth. 
Following verses of the hymn Rv-1.164 describe that the Sun/Surya has an important 
role in spraying water as rain on the Earth. The rain related verses of the hymn are as under [1]. 
Please bear in mind that many Scholars do not take contents of these two verses 


seriously as they find nothing special in them without considering the period of composition. 


29: He also snorts, by whom encompassed round the Cow laws as she clings unto the shedder of the rain. 


She with her shrilling cries hath humbled mortal man, and, turned to lightning, hath stripped off her covering robe. 


7: Let him who knoweth presently declare it, this lovely Bird's securely founded station. 


Forth from his head the Cows draw milk, and, wearing his vesture, with their foot have drunk the water. 


47: Dark the descent: the birds are golden-coloured; up to the heaven they fly robed in the waters. 


Again descend they from the seat of Order, and all the earth is moistened with their fatness 


42: From her descend in streams the seas of water; thereby the world's four regions have their being, 


Thence flows the imperishable flood and thence the universe hath life. 


49: That breast of thine exhaustless, spring of pleasure, wherewith thou feedest all things that are choicest, 


Wealth-giver, treasure finder, free bestower, bring that, Sarasvati, that we may drain it. 


52: The Bird Celestial, vast with noble pinion, the lovely germ of plants, the germ of waters, 


Him who delighteth us with rain in season, Sarasvan I invoke that he may help us. 


51: Uniform, with the passing days, this water mounts and falls again. 


The tempest-clouds give life to earth, and fires re-animate the heaven. 


Discussion on the Rain related verses 


The verse-29 depicts condition prior to actual rain (or during raining) as the lightning 
occurs due to presence of Rain-clouds in the sky. The Poet has presented wordy picture as if 
a Cow (rain-cloud) is giving a loud call/hum/thunder before showering its milk (water) on a 


mortal person/man. 


The Composer in the verse-7 tells the fact that let the knowledgeable person or the wise 
man declare that He (Surya/the Sun) is behind this act. The Cows (Ga) derive milk from him 
practically means, rain-clouds get water from his Head/thought. The Cows/clouds have 
drunk the water from His Feet, means ocean water gets vaporized due to fall of the Sun's Rays 


(heat) on Earth. 


But for the Bookish Vedicists, explaining the real cause of Rain carries no sense. 


In the verse-47, the Composer has described Golden colour Rain-cloud as the heavenly 
Bird (Suparna) having darker shade (laden with water), moistening the Earth through the 


down-pour. 


Verse-42 explains that when water from the rain-cloud descends in the form of rain on 
the Earth, it floods four regions of the World (Three Earths- Plain Land, Mountains, and 


Oceans plus Mid-space that is part of Heaven), and thus brings the Universe in the alive state. 


In the verse-49, the Composer conveys that river Saraswati is now in full swing (due 
to heavy rains in the adjoining area, she is flowing to capacity/ her breasts are full now), and 


hence ready to feed anyone which will lead to creation of more wealth. 


In the Verse-52, the Poet has recalled the rain-cloud as the Great or Divine Bird 
(Divyam Suparna), the child of Waters as well as Plants who has infinite capacity for 
carrying water that would make everybody happy. The Poet has termed Rain-cloud as 
Sarasvantam/ 8xtd-d (the feeder of Saraswati?). 


The verse-51 hints at natural rain-cycle. Due to heat of the Sun, water from ocean 
goes up in the sky, turns into clouds that carry water from one place to another, and then 
vaporized water from the rain-clouds falls once again on the Earth in the form of rain-drops 


(Parjanya) which ultimately causes progress of life on the Earth. 


The contents of the verse-7 and 51 prove beyond doubt that the Poet is aware of the 
true reason for the Rain-fall in the Rigvedic Territory. He also understands there is no 
substance in the well-known Rigvedic Myth of Vritra takes water of the whole world in his 
captivity, causing hardship to the People who reside on the bank of river Saraswati, and then 
fashioning of Indra to kill Vritra who is said to have rescued the rain-clouds, making the rains 


possible everywhere. 


In the above verses, the Poet has made it crystal clear Surya/Sun God is the Real 
shaper of the Rain. After rearranging verses pertaining to rain, it becomes apparent that the 
Poet was aware how the rain-clouds are formed. As mentioned in the verse Rv-1.164,7 the rays 
of the Sun heat the ocean water that causes its vaporization. When water vapour goes up in the 
sky, it gets transformed into the rain-clouds. The clouds move from place to place and pour the 
water in the form of rain on the land. After heavy rain fall, the rivers start flowing, carrying 
same rain water to ocean. In the verse Rv-1.164,51, briefly, the Composer has summarised the 


complete process of rain fall and said that it is the rain that rejuvenates life on Earth every year. 


b. Superimposition of the Ritu chakra over the Kaal Chakra [1, 2, 3): 


God Surya as the “Fashioner of Day/Night, the Seasons, and the Year”: 


The most striking feature of the hymn Rv-1.164 is the Poet has properly divided infinite 
time into small parts that are countable. In all probabilities, since ancient time, the ancestors of 
Priestly Community would have been well-versed with the concept of time as in some hymns 
of the Five Early Mandalas, we find use of “Hundred Winters/Himah” and “Hundred 
Autumns/Sharadah” phrases in the compositions. But the Poet of the hymn Rv-1.164 has first 
time talked about the same with clarity. Probably the Lead Composers of Mandala-2 to 8 did 
focus mainly on Indra-Vritra clash, and their descendants continued the age old tradition. But 
some Poets of Mandala-1, and 10, have composed the “Songs of Praise” on the topics that 


were not touched upon by the Earlier Composers. 


Unfortunately, most of the Bookish Vedists are not curious to know, how the ancient 
Poet has highlighted the division of yearly timescale into various seasons. Pertaining verses 


have been placed below followed by the discussion on the subject. 
11: Formed with twelve spokes, by length of time, unweakened, rolls round the heaven this wheel of during order. 


Herein established, joined in pairs together, seven hundred Sons and twenty stand, O Agni. 


12: They call him in the farther half of heaven the Sire five-footed, of twelve forms, wealthy in watery store. 


These others say that he, God with far-seeing eyes, is mounted on the lower seven-wheeled, six-spoked car. 


13: Upon this five-spoked wheel revolving ever all living creatures rest and are dependent. 


Its axle, heavy-laden, is not heated: the nave from ancient time remains unbroken. 


14: The wheel revolves, unwasting, with its felly: ten draw it, yoked to the far-stretching car-pole. 


The Sun's eye moves encompassed by the region: on him dependent rest all living creatures. 


44: Three with long tresses show in ordered season. One of them sheareth when the year is ended. 


One with his powers the universe regardeth: Of one, the sweep is seen, but his figure. 


48: Twelve are the fellies, and the wheel is single; three are the naves. What man hath understood it? 


Therein are set together spokes three hundred and sixty, which in nowise can be loosened. 


Discussion on the wheel of Seasons and wheel of Time 


In the above six verses, the Poet has used a “Moving Ratha having a Spoked Wheel” 
as a Wordy Model to define Yearly time-scale. It also manifests that the Rigvedic People 
were fully aware about the role of Surya (see verse-12/ as god with far-seeing Eye, and 
14/Sun's Eye; denoting Surya as the real Time-keeper (shaper of the day/night, seasons, and 
the yearly -Ritu-chakra). 


Verse-48 informs us that a single wheel means a year has three naves (three main 
seasons: rainy, winter, asnd summer experienced in the Indian Sub-continent) consists of 360 
days (including nights as well) in total or 360 days and 360 nights when treated separately 
and then added together that becomes 720 (seven hundred Sons and twenty) as mentioned in 


verse-11. 
The Verses- 11, 12, and 48 also intimate us that there are twelve months in a year. 


In the verses 11, and 12; there are indirect references of presence Five Seasons in a 
year. This can happen only when there is no rain during the Rainy season. It means, due to 
Vritra effect (real Drought) Varsha ritu goes missing, and hence only Five Seasons (ten 


months) are experienced. 


Explanation for the Tri-nabhis/ Three Naves of the hymn Rv-1.164 


In the hymn Rv-1.164, in the two separate verses Rv-1.164,2 and Rv-1.164,48; there 
are two direct references of the phrase Three Nabhis/trinabhi/ Three Naves of a Single 
Wheel . Here the proper meaning of the phrase Single wheel (cakramekam) is a Year actually 
caused due daily motion of Surya/the Sun. Among the Several Rigvedic Characters 
(including the Rigvedic Deities), the Poet clearly visualizes, the Sun (Surya) as the “Only 


Divine Being Responsible for the yearly Rotation of Time”. 


Additionally, in the verse Rv-1.164,44 the Poet has used a very special phrase of trayah 
kesina rtutha hinting at the Three Long Seasons that are as good as an inter-woven braids 
of hair. This particular description exhibits inter-dependency of the Three Main Seasons 
generally observed in the Indian Sub-continent. The Cyclic or Periodical Occurrence of the 
various Seasons in a Year in the World is due to God Sun/Surya only. This holds true even 
today as well. The best part of the hymn is the Composer has successfully completed the task 


of superimposing Ritu cahkra (the wheel of seasons) over the Kaal Chakra (the wheel of time). 


H. Failure to note distinctiveness of ‘Asva’ mentioned in the hymns Rv-1.161 to Rv-1.164: 


For a long, Horse controversy has been making rounds in the debate of Rigved. During 
the discussion on the topic of Horse, scholars who advocate Aryan Migration Theory (AMT) 
and the supporters of Out of India Theory (OIT) try to counter each other with so-called 
internal and external evidence they have with them. One common thing between two rival 
groups is, both camps believe that the True Horse was present since inception of Rigved. This 


is because, in the Ten Mandalas of Rigved, the term Ashva/Asva appears for about 200 times. 


Therefore it is essential to know from the text, how the Rigvedic Poet has treated the 
character Asva in his compositions. It is generally said that the Mandala-1 hymns Rv-1.140 to 
Rv-1.164 are composed by a single Poet identified as Dirghatamas Auchathya [1, 2]. We 
shall briefly compare content of the hymns Rv-1.161 to 164 only for the character Asva. 


Basically, the hymn Rv-1.161 is addressed to the Ribhus (three brothers namely, 
Ribhu, Vibhvan and Vaja who were the sons Sudhanvan) in which the Poet has highlighted 
the special contributions made by them during the development phase of Yajna ritual. As a 
matter of fact, the Mandala-1 Poet has reiterated the age-old story of the mental creation of 
Hari/asvas for Indra and the Ratha for Asvins (verses-3 and 6). The myths of fashioning of 
Asva for Indra and Suratha for Asvins have been mentioned in some Early Mandala hymns 
such as Rv-3.60; Rv-4.33 to 37 as well as the Late Mandala hymns like Rv-1.20; Rv-1.111 
exclusively addressed to the Ribhus. In other words, the tales of creation of Asvas for Indra 
and Ratha for Asvins are known to all generations of Rigvedic Composers, but unfortunately, 
the Bookish Vedicists/Vedists of modern days are not aware of the same as in their discussion 


on the True Horse, till date, they have purposely avoided mentioning these mythical stories. 


In Mandala-1 of Rigved, two hymns are dedicated to Asva. In the hymn Rv-1.162 the 
Poet has put major thrust on the “Sacrifice and departure of Asva to Heaven” in the form of 
Atma/Life-energy/spirit. But in the hymn Rv-1.163; in the beginning itself, the Poet has 
cryptically described “arrival of Asva” on the Rigvedic platform with proper bridle from the 
unknown place. It is not understood whether the Composer himself or some unnamed 
Compiler of Rigved inter-changed the order of the most of the verses of these two hymns as 
when the five early verses of the hymn Rv-1.63 are read before the hymn Rv-1.162, then only 
we can perceive proper wordy picture of the character and understand the very purpose of the 
composition of these two hymns [1]. After compilation and rearrangement of 35 verses of the 


two hymns dedicated to the character Asva, the categarised information is given in Table-2. 


Table-2, Category-wise story of Arrival to Sacrifice of the True Horse /Asva 


Point/Category 


Related Verse Numbers with Brief Description 


“Asva” arrived from 


the unknown Place 


Rv-1.163,1 to 5: Poet accepts that he is not aware of origin of Asva but believed 


that only Varuna, the all knower god has the proper information about birth. 


“Asva” described with 


the Special Features 


Rv-1.163,9: Asva is described to have Golden Horn (?), metal feet and 


portrayed as very high speed thinker but inferior to Indra only. 


“Asva’s” engagement in 


a procession 


Rv-1.163,8: Asva is also engaged to pull Ratha in a procession. Even Gods too 


want to test their strength or vigour in comparison with this Asva. 


“Asva” declared as the 


newly inducted God 


Rv-1.162,1: Content of the verse depicts fresh inclusion of Asva in the old list 


of the Gods with the request to Deities not to get offended due to this act. 


“Asva” is given the 
Preferential Treatment 


before Slaughtering 


Rv-1.162,16: Dressing and Decoration of Asva. 


Rv-1.163,7 : Proper Feeding of Asva before taking for slaughtering. 


“Asva” is taken to the 


place of slaughtering 


Rv-1.162,2 to Rv-1.162,4 and Rv-1.163,12: Verses describe that with a Goat in 


the leading position, the Asva/True Horse is now taken for slaughtering. 


“Asva’’ is slaughtered 
systematically using a 
sharp tool to the sizes 
desired for Sacrificial 


purpose 


Ry-1.162,8; Rv-1.162,6; Rv-1.162,14; Rv-1.162,19; Rv-1.162,10: These verses 
indicate that the body of Asva is systematically cut into pieces to cook them 
in a vessel just to offer the same to Gods. A skilful slayer under the guidance 


of seniors, first time identified 34 ribs in Asva’s chest. 


“Asva’s Flesh” is 
cooked separately and 
served to Gods in Yajna 


and other guests 


Rv-1.162,6; Rv-1.162,11; Rv-1.162,12; Rv-1.162,13; Rv-1.162,15; Rv-1.162,9; 
and Rv-1.162,20: Asva’s flesh, its body parts are cooked properly without 


harming its legs and hurting Atma/soul as they will be offered in Yajna. 


“Asva” sacrificed in 


Yajna 


Rv-1.162,5; Rv-1.162,7; Rv-1.162,17: Asva is properly sacrificed in Yajna in 


presence of the invokers, main Priest, Soma-presser, fire-initiator, reciter etc. 


“Asva” left for Heaven 
in the form of Spirit or 


Life-energy or Atma 


Rv-1.163,6 and Rv-1.163,11: Content of these verses manifest that after 
completing sacrificial procedure on ground, now Asva has started his a long 


journey to Heaven in the form of a Life force/Spirit/Atma. 


‘Asva” reached the 
Heaven to serve Gods 
there, supposed to be 


the place of his parents 


Rv-1.163.10; Rv-1.163.13; Rv-1.162.21: These verses portray that Asva, the 
steed of Tvastar though unknowingly landed on ground but continued his 
bonding with the Heaven/Gods has ultimately reached the Heaven to whom 


Gods would engage to draw their Rathas like ‘Hari, Prishati, and Rasabha’. 


Real Purpose of the 
Sacrifice of “Asva” 


described properly 


Rv-1.162,22: The main intention of the sacrifice of Asva /the True Horse is to 
send him to Heaven to please the Gods so that after seeing the True Horse 
back in Heaven, Gods would bestow the wealth in form of good cows, good 
Asva (race quality bulls/oxen), male offspring and all round wealth on the 


Priests. 


From the information given in Table-2, it is apparent that, when the hymns Rv-1.162 
and Rv-1.163 dedicated to Asva/the True Horse are studied jointly; then can be seen that 
some verses related to the activity of sacrificial rite are present in both hymns but the Poet has 


described the act of sacrifice of the newly arrived Horse in more detail in the hymn Rv-1.162. 


Hymn Rv-1.162 tells us that the newcomer True Horse was systematically sectioned 
by the people to offer its body to Gods in Yajna and a part of its flesh was cooked separately 
to serve the guests as well. It is to be noted here that as per the Poet of the hymns Rv-1.162 and 


163, the Asva mentioned in them is the creation of God Tvastar and not the Ribhus. 


However, the information given in the verses Rv-1.162,21 and Rv-1.162,22 also 
discloses the fact that the main purpose of the sacrifice of the True Horse is to send it to Heaven 
so that Gods would engage this Asva to pull their Rathas like Hari (Indra), Prishati (Maruts), 
and Rasabha (Asvins). Indirectly it means, the Poet thinks that, the Gods would now replace 
their mythical Old Ratha-pullers with the freshly arrived strong and powerful real animal 
and then after getting pleased with the act of the Priests, they would fulfil the wishes of the 
Priestly Community by bestowing wealth, race quality Asva/bulls and progeny. 

After taking stock of the situation and/or viewing the hymns in totality, it becomes 
crystal clear that the Asva mentioned in the Rv-1.162 and Rv-1,163 is the True Horse (Equus 
caballus) and is different from the mythical Asva or mental models of the Ribhus. Based on 
the use of the special terms like Adhyatisthat and Parshnya in the hymns, it can be stated that 
the True Horse was brought by some undefined Horse Rider from the Gandharva region/ 


North-west boundary into the Rigvedic Territory. 


Now moving to the well-known hymn Rv-1.164 composed by the Poet Dirghatamas 


Auchathya. In the verse Rv-1.164,2 the Composer has used the word Asva in the different context. 


Rv-1.164,2: sapta yunjanti rathamekacakrameko asvo vahati saptanama | 


trinabhi cakramajaramanarvam yatrema visva bhuvanadhitasthuh || 


# Seven to the one-wheeled chariot yoke the Courser; bearing seven names the single Courser draws it. 
Three-naved the wheel is, sound and undecaying, whereon are resting all these worlds of being. 
The first line of the verse, Wl Gsfed LUAHAHPAH! sgt asf AAA can be re-interpreted as 
“the Seven Adtityas have yoked a eko asvo/Single Asva (the Sun) to pull the Ratha (yearly 
movement of the world) for the Seven Charioteers/Seven Adityas”. 
In the second line of the verse, the Composer has highlighted the fact that the wheel (of 


time/season) that has three naves is very strong and does not age or lose strength with time. 


In sum, the Poet Dirghatamas Auchathya in the hymns Rv-1.161, 162-163, and 164 
has definitely enlightened us on the Rigvedic term “Asva”. From the available literature, we 
also know the scholarly (?) and traditional stand on the same. Based on the above study, it 
can be said that only in the hymns Rv-1.162 and Rv-1.163; Rigvedic word “Asva” stands for 
the True Horse. As discussed in the hymn Rv-1,161 devoted to Ribhus; the character Asva 
described to draw the Rathas of Rigvedic Deities is actually the mental product of the Ribhus 
and in the verse Rv-1.164,2; the said term cryptically refers to the Sun [1]. 

Strictly speaking, till the completion of composition of all Six Family Mandalas of 
Rigved (Mandala-2 to 7), the True Horse had no role to play in Vedic Philosophy. 

From the content of hymns dedicated to Ribhus, it is obvious that Indra’s Hari (two 
tawny steeds or Asvas) are the Mental Models of the Ribhus. The Poets of the Early and the 
Late Mandalas were very well knew the creators of Hari of Indra and the Ratha of Asvins. 
On the contrary, the present-day Bookish Vedicists do not view these references seriously, and 
keep writing or talking or arguing on the same despite the fact their logic carries no meaning 


at all. They regularly deliver empty talks just to support of their long-established views. 


To summarise the discussion on the Rigvedic character Asva/Ashva, the Bookish 
Vedicists have the set of beliefs leading to the presence of the True Horse in the Vedic World 
since pre-Rigvedic time. Therefore, till date, no Bookish Vedist has taken pains to challenge 


the established views of the so-called Vedic Experts. 


Now we shall focus our attention on some factual references of the Ratha Pullers 


found in other hymns/Verses. 


e Mandala-3 verses Rv-3.33,9 to 13 indicate that the leaders of Bharata tribe along with 
Poet Visvamitra were travelling in the Rathas drawn by the animals other than 
Asvas/horses. But they had to wait on the banks of rivers Vipas and Sutudri till the 


water in the rivers receded to the level lower than the axles of their Rathas. 


e In Mandala-3 verses Rv-3.53,17 to 20; the Poet has shared his experience of a long 
distance trip in the Ratha pulled by Gavou/Bulls and not Ashva. In fact, as per content 
of the verses, while travelling in a Gavou drawn Ratha, the Poet constantly lived under 
fear of the breakdown of his vehicle due to likely failure of a wooden Pin or an Axle. 
This type of description is not found in the verses that depict a long distance journey 


performed by the mythical Gods like Indra, Asvins etc. Hence the tale treated as a fact. 


The Poet of Mandala-1 verse Rv-1.100,16 has specifically mentioned that the People 
of Nahusa (means some of the Five Tribes of Nahusha) hosted Yajna as described in 
the verse given below. 

Rv-1.100,16: rohicchyava sumadamsurlalamirdyuksa raya rjrasvasya | 


vrsanvantam bibhrati dhirsu ratham mandra ciketa nahusigsu viksu || 


First line of the verse Rv-1.100,16 depicts Indra brings gifts for Rjrasva. But in the 
second line of the above verse, the Singer has brought out two factual aspects. 
a. Ratha is pulled by Bull/ vrsanvantam and not by Asva. 


b. The Tribes of Nahusha are the host of Yajna. 


Hymn Rv-10.85 talks about the marriage of Suryaa, the daughter of the God Sun with 
Soma/the Moon. In the verse Rv-10.85,11 of said hymn, the Poet has indicated that 
Suryaa/gat travels to the place of Soma (would be husband) in a Ratha pulled by 
Gavou/bull and not the mythical Asvas used by the Divine beings or Deities. In reality, the 
hymn is composed to describe a marriage ceremony arranged for an orphaned girl, 
probably born out of illicit relationship, and hence her parents are absent in the function. 
Considering this aspect as the truth, the procession of Suryaa becomes the marriage 
procession of an orphaned girl. Therefore, her journey in the all-wood Ratha to the place 
of wedding is taken as the factual story. Hence it can be said that to draw wooden Ratha 
of a real bride, the Poet has deliberately engaged Gavou or Bulls instead of the imaginary 


Asvas generally used by the Composers to draw the Rathas of the Rigvedic Deities. 


Additionally, take a serious look at the content of the verse Rv-8.14,3 given below. 


Ry-8.14,3: dhenus ta indra stinrta yajamanaya sunvate | gamasvam pipyusi duhe || 
# To worshippers who press the juice thy goodness, Indra, is a cow 


Yielding in plenty kine and steeds. 


In the above verse, the Poet first designates Indra the most beloved God of the generations 


of Rigvedic Priests as Dhenu/milch Cow and then prays to this Supreme God to give them 


many gamasvam /M14¥; Cattle and the Asva for their use. 


Here, the most relevant question is, how can a dhenu/milch cow provide Asva/the True 


Horse (as believed by the Bookish Vedicists) to the worshipper? 


Frankly speaking, the combine demand for the Cattle and True Horse sounds very odd. 


Therefore, here asva stands for race quality bull /ox that can be expected from a milch cow. 

From the above discussion it can be easily concluded that the presence of word “Asva” 
in many verses of the Poems of Praise specifically composed for the Deities of Rigved must 
be taken as an imaginary animal that runs infinitely fast (all Bookish Vedicists falsely 
consider the term Asva as the True Horse only) and needs to be seen as a generic term used 
by the Poets for a conceptual Courser or a Charger, or a Steed as used by Griffith in his 
many translated hymns [1], that is employed to pull the Rathas/mythical vehicles of the Deities 
of Imagination of the Rigvedic Priests and not to be denoted as a Horse. Practically speaking, 
the Rigvedic word Asva means a quick mover or the driving force. However, the references 
indicating use of a Bull/Ox as the Ratha puller of the Men actually attest the Poets’ demand 
for the race quality bulls/oxen along with cows at the time of Yajna [1, 2]. 

It seems that the Bookish Vedists have already identified the Rigvedic character Asva 
as their main target. Therefore, to support their falsified views, they give more stress on the 
unreal features found in many Rigvedic verses such as Asvas used by Indra, Asvins, Usha 
and other Deities but never utter a single word on why do the Priests frequently demand Cow 
and Asva from these Gods. This is because, though cow and horse are the domestic animals, 
but they belong to two different classes and always kept separately. Extensive use of the words 
like Vrishabha, Vrishna, and Vrisha etc. in the hymns to describe the attributes of the Deities 


as well as Hari/the pair of tawny steeds of Indra, hints at the Bulls too were around the Priests. 


Some Vedic Scholars (?), just to drive their point home, do not mind to fabricate the 
evidence related to Asva as they always compare mythical Asva of Rigved with the True 
Horse that was domesticated in Eurasian Steppes a long ago. However, they intentionally 
ignore all the mythical references found in the eleven hymns dedicated to Ribhus. 
Additionally, they do not take note of the references of factual animals used by Poets and the 


Warrior tribes like bulls to draw their Rathas. 


In sum, all most all Bookish Vedicists believe that “Poetic references of the Asvas of 
the Deities depicted in the hymns addressed to Ribhus”; the “True Horse” described in 
hymns Ry-1.162 and Rv-1.163; and the special reference of ‘Asva’ in the verse Rv-1,164,2 
are one and the same. It appears that the Bookish Vedicists are not at all interested to rethink 
and understand the varied description given by the most outstanding Poet Dirghatamas 
Auchathya in his Four Hymns about the most controversial character Asva as these references 
demonstrate the distinctness of Asva. However, these narrations do not meet the criterion of 


Asva/the True Horse conceived and professed by the several generations of Bookish Vedists. 


I. Failure to admit river Ghaggar-Hakra as the Rigvedic River Saraswati: 


Apart from the most contentious Rigvedic word “Asva”, there is one more term that 
often creates shock waves in the circle of Vedic scholars and the term is nothing but the 
Rigvedic River Saraswati. It is well-known thing that majority of the proponents of Aryan 
Migration Theory (AMT), who by hook or crook want to deny the Vedic People their Indian 
origin status, and with the same purpose, they regularly raise the doubt about the location of 
the most celebrated river of Rigved. Some supporters of AMT have gone to the extent that 
they call river Saraswati as a pure myth. For several decades, the champions of AMT, 
without taking into consideration many textual references of Saraswati, have been shouting 
from the rooftops that river Helmand of Afghanistan is the actual river Saraswati of Rigved. 
A single reference of the term Heraxvaiti (considered to be the ancient name of river Helmand) 


in the Avestan literature has become the main point for their argument [1, 2]. 


Please remember that with the exception of Mandala-4, about 75 references of river 
Saraswati are found in remaining Nine Mandalas of Rigved. The most striking observation 
about river Saraswati is, Eight Mandala Poets have lavishly praised the river during the 
Yajnas conducted on her banks. Hence these references are treated as the “active references”. 
It is also to be noted here that in the Ten Apri hymns, out of the several Rigvedic Rivers, only 
river Saraswati makes her presence felt. Hence it can be said that, much before the start of 


Rigvedic Compositions, Ancient Vedic People had strong emotional bonding with the river. 


Being the most important geographical feature of the ancient document, in this section, 
we shall pay maximum attention to the references that are related to geographical location of 


Saraswati and her physical state before and during the period of composition of Rigved. 


a. Geographical Location of river Saraswati 
The earliest reference of geography of river Saraswati is found in the verse Rv-3.23,4. 


Rv-3.23,4; ni tva dadhe vara a prthivya ilayadspade sudinatve ahnam | 
drsadvatyam mdadnusa adpayayam sarasvatyam revadaghnedidihi || 
# He set thee in the earth's most lovely station, in Ila's place, in days of fair bright weather. 


On man, on Apaya, Agni! On the rivers Drsadvati, Sarasvati, shine richly. 


The Poet in the above verse has used a special term I/aspade to link three rivers namely, 
Apaya, Drsadvati and Saraswati together. Hence Ilaspade is taken as the name of the locality 
where three rivers flowed and probably the region where Ila the ancient Queen lived and ruled. 

In the two verses of Mandala-10, the Poet has listed out various prominent rivers 
present in the Rigvedic Territory, but he has intentionally placed them under two separate 


categories; 1. Rv-10.75,5- East of river Sindhu and 2. Rv-10.75,6- West of river Sindhu. 
Names of the Rivers in the East direction of river Sindhu 


Rv-10.75,5: imam me ganghe yamune sarasvati Sutudri stemam sacata parusnya | 
asiknya marudvrdhe vitastayarjtkiye Srnuhyadsusomaya || 
34 4 ayaqrereataadis eid cacy war | afte degqd foreqarsierayyopen Aeraar 
Through the verse Rv-10.75,5; the Composer provides bird’s eye view from the east 
to west with river Ganga as if he is standing on the bank of the river and then looking at the 


west, one by one he recollects the names of the rivers located in the western direction. It means, 


in the said verse the names of key rivers located to east of river Sindhu are seen at a glance. 
Names of the Rivers in the West direction of river Sindhu 


Rv-10.75,6: trstamaya prathamam ydtave sajih sasartva rasayasvetya tyd | 


tvam sindho kubhaya gomatim krumummehatnya saratham yabhiriyase || 
RAAT aH Uriah VATA Yoo a | HH HAT Mae He Ages PLUS I 
In the verse Rv-10.75,6; the Poet has included river Sindhu and other western region rivers. 
Based on the vital geographical information compiled from the ancient the text, the 
Rigvedic Territory may be broadly divided into following regions or zones. 


1. Far-east Zone: 


The area between river Ganga and river Yamuna which is presently called Doab in 


India. This Doab includes parts of the states of Uttar Pradesh, Haryana, and Uttarakhand. 


2. Ilaspade: 
Ilaspade or Ilayaspade is the region that has river Yamuna as its eastern boundary 
and river Saraswati as its western limit. Present-day Haryana state of India is the most 


suitable candidate for Ilaspade region of Rigved. 


Ilaspade term is found in the Five out of Ten Rigvedic Mandalas and Mandala-wise 


its occurrences are [2] as given below. 


Ilaspade/ youre: 1(2), 2(1), 3(2), 6(1), 10(5). 


3. Sapta-Sindhu: 


Sapta-Sindhu is the most discussed region of Rigved as it has been mentioned once in 
Avestan texts as Hapt-Hindu. It is generally perceived as the land of seven rivers. Undivided 
Punjab state of British India whose river Saraswati formed the eastern border and river 
Sindhu became the western border of the Sapta-Sindhu region. In Rigved, there are total 11 
references of the phrase Sapta-Sindhu and its variants. Mandala-wise compiled information is 


as under. 


Sapta-Sindhu: 1(2), 2(2), 4(1); 8(3), 9(1), 10 (2). 


4. Region located to West of river Sindhu: 

The Poets of Mandala-4 and the Five Late Mandalas (Mandala-5, 8, 9, 1, and 10 are 
treated as the Five Late Mandalas of Rigved) have included the region located to west of river 
Sindhu in their Praise-Songs. This area is also marked by presence of western mountain Origin 
Rivers like Gomati, Sarayu etc. Present-day Sindh, Balochistan, and the eastern part of 
Khyber Pakhtunkhwa Provinces would make the Rigvedic region located to West side of 
river Sindhu. The verse Rv-6.61,9 dedicated to Saraswati definitely hints at the expansion of 
the realm of Aryas from the east to west direction, very similar to daily travel path of God 


Surya/the Sun beyond the Seven Sisters, practically means beyond the Sapta-Sindhu region. 


‘Gandhara/the place of Gandharva’s in a special appearance 
Ancient Gandharva/Gandhara region was located in the extreme North-west corner 
of the Rigvedic Territory and it comprised of present time Peshavar Valley, Buner, Swat, East 
Afghanistan and a part of West Punjab. Mandala-wise information found about the term 


Gandharva and its derivatives in Ten Mandalas of Rigved has been placed below. 


Gandharva: 1(3), 3(1), 8(2), 9(4), 10(11) 

In short, on the basis of geographical locations of the different Rigvedic Rivers hinted 
at the two verses of the hymn Rv-10.75, the ancient Rigvedic Territory can be easily 
demarcated into four different regions; 1. Far East; 2. Ilaspade; 3. Sapta-Sindhu, and 4. The 


Western region located to west side of river Sindhu. 


Now coming to the main point of deciding the geographical location of river Saraswati, 
As per the verse Rv-10.75,5; Saraswati, the most celebrated river of Rigved lies between 
the two prominent rivers of the Eastern region of the Rigvedic Territory i. e. Yamuna to the 
east and Sutudri to its west. The verse Rv-3.23,3 further provides finer details of the location 
as the Poet in the said verse makes it clear that in that region, Saraswati is not alone but has 


Drisdvati and Apaya as her tributaries. 


From the above information, it can be said that ancient river Saraswati used to flow in 


the area what is today known as Haryana state of India. 


b. Physical Condition of river Saraswati 


The standard definition of a river is, a natural flowing stream of freshwater that runs on 
land surface and ends up into another water body like a river or sea or lake or ocean. There are 
rivers in the world that become dry at the end of their course and do not merge with another 
water body. Majority of the rivers in the world are originated from the mountains or big lakes. 
Some rivers flow throughout the year and are known as perennial rivers. Whereas, some are 


seasonal rivers as they totally dependent on the seasonal rainfall. 


Generally speaking, a river tends to begin its tour as a small stream that gets larger as 


it advances. On the banks of several rivers, many ancient human civilizations have flourished. 


As discussed elsewhere, the Poet of the verse Rv-6.49,7 has called river Saraswati as 
the Paviravi Kanya means the daughter of Lightning. Please note that in the clear sky or when 
there is a bright sunshine, means when there is no raincloud in the sky, lightning does not 
occur at all. In other words, by designating river Saraswati as the child of lightning, the Poet 


of the verse Rv-6.49,7 has made it crystal clear that Saraswati is definitely a rain-fed river. 


References that imply rain dependency of river Saraswati 


Rv-6.52,6: The Poet has used pinvamana word that stands for swelling or flooding of river 


Saraswati and other rivers of that area caused due to heavy rains brought by Parjanya. 


Rv-7.96,2: The verse brings out the past story of river Saraswati. When the King Nahusha 
was ruling the country from the town located on her bank, at that time river Saraswati alone 
used to complete her full course starting at the mountain and ending in the sea/ ocean. In other 


words, during the pre-Rigvedic period other rivers of that area did not meet the sea directly, 


but as Ilaspade area used to receive very good rainfall, river Saraswati alone flowed 


continuously from her origin to sea, and the people never faced water shortage. 


Rv-1.164,52 and Rv-1.164,49 These two verses jointly reflect the availability of water in river 
Saraswati due to presence of Suparna/a celestial bird or rain-cloud who is loaded with germ 


of waters/ water droplets. Presence of word gfe/Vrishti in the verse-52 adds strength to it. 


It means to say that, as mentioned in the afore-stated verses of Mandala-6, and 7 (both 
belong to the class of the Five Early Mandalas of Rigved); and also during the composition 
of Mandala-1, (the Last but One Mandala of Rigved), there was no change in the situation 


and river Saraswati was totally dependent on rains for the supply of freshwater. 


References indicate Pathetic Condition of river Saraswati 
Following verses taken from different Mandalas depict the precarious state of river 


Saraswati during the Rigvedic period. 


Rv-6.61,14: The Poet appeals to river Saraswati not to refuse her milk to the people who reside 
on her banks; otherwise they would have no option but to go to distant countries to live. In 
other words, from availability of water point of view at the time of composition of the said 
verse, the condition of river Saraswati was very bad. Therefore, the Singer has issued a stern 
warning to the river to do something urgently to retain the residents on the banks or else they 


would desert her and go somewhere. 


Rv-7.96,2: The Composer has referred to Purus as 3Y sree sifaferatea WRd:/ Subhre andhast 
adhiksiyanti puravah means they dwell on the two grassy banks of river Saraswati, only 
when there is enough water in Saraswati and that can happen only during rainy season. After 
the victory in the War of Ten Kings, when the Poet visited the land of Purus, then there he 
noticed scarcity of water probably due to scanty rainfall (Vritra effect). It implies, at that time 
Saraswati was definitely a seasonal river. Although, the two verses Rv-7.95,2 and Rv-7.96,2 


appear to depict a contradictory picture but that needs to be understood in proper context. 


Rv-5.43,11: The Poet in the said verse has called Saraswati as the Goddess who now lives in 
heaven which indirectly means the river had stopped flowing. The Poet sincerely requests 
Saraswati to visit the place of worship but as a river she needs to come in running state from 


the mountain (means Poet knows mountain origin of Saraswati). The description manifests 


that that at that time, the river had gone dry and that is why the Poet has denoted her as the 


Goddess who lives in Heaven and prays her to arrive on the Earth as a live river. 


Rv-8.21,17 and Rv-8.21,18: These two verses jointly convey us that most of the people who 
lived earlier on the bank of river Saraswati have moved away from her banks. Through the 
two verses, the Poet requests Indra to provide water through the act of Parjanya so that king 
Chitra and other small kings would continue to stay on the bank of river Saraswati, keep 


worshipping the Gods by performing Yajnas regularly and give many gifts to the Priests. 


Cross-examination of some references related to river Saraswati [1, 2] 


Two different Poets belonging to two separate periods, in the two verses composed by 


them have called river Saraswati as the Vritra slayer. 
Rv-2.1,11: Gael TqId Bea / vrtraha vasupate sarasvatt. 


Rv-6.61,7: gaat aft Be hty / vrtraghni vasti sustutim. 


Here the fundamental question is, could river Saraswati kill Vritra on her own? 
The answer for afore-stated question is- No. 

This is based on the fact that if river Saraswati was capable to slay demon Vritra, then 
there was no need to create a new warrior God Indra in the Vedic Philosophy. In Mandala- 
6 verse Rv-6.61,5 devoted to Saraswati, there is a mention of indram na vrtratirye means it 


is Indra who smites Vritra (personification of Drought). 


Rv-6.52,6; and Rv-8.21,18 are the two verses explicitly convey us that river 


Saraswati largely depends on Indra-Parjanya Divine combination for the supply of water. 


Please bear in mind that the demonic character Vritra has no lone appearance in the 
Ten Mandalas of Rigved, but the Poets of different Mandalas have repeatedly told the 
listeners/readers that Indra keeps killing numerous Vritras. Following selected references 


exhibit presence of more than one Vritra throughout the Rigvedic period. 
Some Examples or the verses that depict presence of many Vritras (plural) 
In the Early Mandalas —Ry-3.49,1; Rv-4.17,19; Rv-6.29,6; Rv-6.48,21; Rv-7.83,9 


In the Late Mandalas-- Rv-Rv-8.3,17 and Rv-9.88,4; Rv-1.32,6; Rv-10.170,2 


Mandala-8 Poet in the verse Rv-8.63,12 has properly described, practically, how the 


infamous demon Vritra gets killed. 


Rv-8.63,12: asme rudra mehand parvataso vrtrahatye bharahiitau sajosah | 


yah samsate stuvate dhayi pajra indrajyestha asmanavantu devah || 


# With us are raining Rudras, clouds accordant in call to battle, at the death of Vrtra, 
The strong assigned to him who sings and praises. May Gods with Indra at their head protect us. 


Here the Composer has used the special phrase as rudrad mehanda parvataso vrtrahatye 
[eal Fea ada gta means Rudras are pouring on the mountains causing death of Vritra. 


Here Rudras stands for Rainstorms. 


In other words, when there used to be very heavy rains anywhere in the Rigvedic 


country, then the Priests used to say that mostly Indra (or any Deity) killed dragon Vritra. 


From the above discussion, it is clear that since pre-Rigvedic time, river Saraswati was 
rain dependent and because of shortfall in seasonal rains, the residents who lived on her banks 


experienced many long duration droughts (Vritra effect) that culminated in her drying up. 


Taking into consideration all discussed points, it can be concluded that the Rigvedic 
River Saraswati is actually located between Yamuna and Sutudri and is said to have dried 
up around 1900 BCE due frequent droughts, is nothing but present-day seasonal river Ghaggar 
(a part that flows in Haryana state of India)-Hakra (partly flows in Pakistan). Saraswati 
has very special place in the minds of the generations of the Poets as the ancestors of Rigvedic 


Priests always believed that she is the pious/visionary thought giver/ Starafastag (Rv-6.61,4). 


Some Bookish Vedists are very cunning in using reference like Rv-6.61.2 to depict 
river Saraswati as the mighty river since in the said verse, the Composer has described the 
flow of river has enough power to cut the rocky mountain too. This holds true for any mountain 
origin river. However, these persons deliberately do not comment on the verse Rv-6.61,14 
wherein, the same Poet has highlighted the fact that due to non-availability of water in her bed, 


the People who were living on her banks, started leaving her company. 


As the proverb goes, “You can't wake a person who is pretending to be asleep”. On 
a same line, it is next to impossible to convince a Bookish Vedicist and then make him/her to 
change views on river Saraswati. This is due to the fact that every Bookish Vedist feels that 


he/she has in-depth understanding of All Rigvedic Characters including river Saraswati. 


J. What does the Rigvedic term “Arya” mean? 


As mentioned in the Section-E of this essay, along with the Priestly Community and 
the kings of Bharata clan, the Poets have also termed other persons as the Aryas who do not 


believe in the ancient Vedic Philosophy. The compiled information is given below [1, 2]. 


Verses indicate Aryas as the Opponents of the Priestly Community 


a. Rv-4.30,18: Arna and Chitraratha are the Aryas who oppose the Priests and Indra. 
b. Rv-10.38,3: Along with Dasa, Adevas, there are Aryas who hate Indra and the Priests. 
c. Rv-10.69,6: God Agni defeats the Arya who trouble the Priests/Worshippers. 


Verses depict other persons too dislike Indra (including Adeva) 


i. Rv-8.96,7: anayudhaso asura adeva /Weaponless Asuras have no faith in God Indra. 

ii. Rv-8.96,16: The believers of Seven Gods (Royal Class) disowned the newborn god Indra. 
iii. Rv-8.97,9 : Gods and Mortals do not like Indra. 

iv. Rv-7.21,5 and Rv-10.99,3: Shisna-deva/ Phallus worshippers have no interest in Indra. 


v. Rv-10.124,3: Adevas who live outside the Rigvedic country, rejected Indra as God. 


Verses exhibit change in the views of Some Tribes about God Indra and Yajna 


1. Rv-7,18,7: Pakthas who are the rivals of king Sudasa/Priests start participating in Yajna. 
This has been mentioned in the verses Rv-8,22,10 and Rv-8.49,10. 
2. Rv-7.18,16 and Rv-7.83,7: In the War hymns, the Poets have highlighted the fact that the 


Ten Kings neither like Indra and Varuna nor performed Yajna. The group of 
Ten Kings included the Five Tribes of Rigved. But the Late Mandala Poets 

in the verses like Rv-5.32,11; Rv-5.35,2; Rv-5.86,2; Rv-8.10,5 and Rv- 
10.49,8 have explained that the members of the Five Tribes accepted Indra as 
their Supreme God and started attending Yajna ritual. It means to say that the 
Aryas means, the Five Tribes who had Vritra mentality (Bad Aryas) earlier, 
now have become the followers of the Vedic Ideaology. 


Please remember that there is no change in the behaviour of the Dasas and Dasyus, why? 


Unexpected Reversals of the Bhrigus 

As discussed earlier, in the Vedic Philosophy, the ancient Bhrigus are considered as 
the founder of the Yajna worship. However, the Mandala-7 Poet in the verse Rv-7.18;6 has 
signalled that during the War of Ten Kings the Bhrigus have become friendly with the 
Druhyus. Please note that in Mandala-7, this is the only reference of Bhrigu. In Mandala-5, 
the term Bhrigu is conspicuously absent. The Mandala-6 Poet only once in the verse Rv- 
6.15,2; has recalled the contribution of the Bhrigus as the Yajna shaper. Again in the Poem 
of Late Mandalas such as Mandala-8, 1 and 10, the Bhrigus are seen in action. It means to 
say that, by and large, during the period of Mandala-6, 7 and 5 the Bhrigus were not with the 
Other Families of the Priests. Although the Bhrigus belong to the class of Priests/Aryas, 
Mandala-7 reference brings out the fact that, they spent some time with the Druhyus, the 


rivals of Bharata king Sudasa and possibly did not worship God Indra during that period. 


The Warrior Class People as the Aryas 


e The Poet of the hymn Rv-1.31 has brought four persons belonging to the ancient Royal 
family on the same platform and they are; Ila, Pururavas, Nahusha and Yayati. But 
the Poet of the said hymn has also hinted at their closeness to the pre-Rigvedic Rishis. 

e Inthe verse Rv-10.63,1; the Poet has called Yayati as the son of Nahusha who attended 
Yajna ceremony probably as the special invitee. 

e Through the verse Rv-8.24,27; the Composer has indirectly conveyed us that (some) 
Aryas who are from Sapta-Sindhu region have now shifted to west of river Sindhu. 
This is most likely applicable to some members of the Five Tribes who showed Vritra 
Mentality towards the Priests but before their defeat in the War of Ten Kings. 

e As the Composers of the Five Early Mandalas have described the kings of Bharata 


clan as their patrons, then all of them automatically qualify as the Aryas of Rigved. 


Now coming to main point of ‘true meaning of the term Arya’; when the above 
information is studied and analysed in totality, then it becomes evident that since pre-Rigvedic 
time, a section of the Vedic Society was against the induction of a new God Indra. The Five 
Tribes before their loss in the War of Ten Kings and the Avestan People who got detached 
from the Rigvedic People during Mandala-8, despite becoming Indra haters, yet qualify as 
the Aryas. Though some persons did not believe in Indra and Yajna, still the Poets have 
denoted them as the Aryas (see verse Rv-4.30,18).Therefore, the term Arya has nothing to do 


with the cultural similarity, but closely related to the spoken language i.e. archaic Sanskrit. 


K. Concluding Remarks: 

From the above discussion, it is apparent that Rigved is a collection of the complex 
Praise-Songs expressed purely in the form of spoken words and represents the abstract ideas 
of the many generations of ancient Rishis including beliefs and practices of the several 
generations of knowledge-oriented persons, their emotional bonding with the nature, struggle 
for power and water, unending faith in Soma juice, use of creativity in describing mental 
concepts in the form of spoken words/language, use of numerical concepts in the Poems of 
Praise, existence of eternal laws, truth etc. As some Poems have several hidden dimensions, 


they cannot be accessed so easily unless a person puts his heart and soul to decipher the same. 


Mandala-1 Poet Dirghatamas Auchathya has emphasised the presence of mystical 
features deeply embedded in the Rigvedic compositions and the same thing has been explained 


by him through the verse Rv-1.164,45 given below. 


Rv-1.164,45: catvari vak parimita padani tani vidurbrahmana ye manisinah | 


ghuha trini nihita nenghayanti turiyam vaco manusya vadanti || 


# Speech hath been measured out in four divisions, the Brahmans who have understanding know them. 
Three kept in close concealment cause no motion of speech, men speak only the fourth division 


In the above verse, the Poet wants to say that the verse/speech composed by any Poet 
can be divided into four parts, out of which, three parts that generally remain concealed, can 
be understood or deciphered by the Brahmana who has inherent capability to do so, but a 


common man or Manushya can get access to only one part. 


Based on above reference, it can be said that, if not all, at least some Rigvedic 
verses/hymns need be studied from investigation point of view, and then only the reader could 
reach to the bottom of the heart of the Poet. Otherwise, the reader would miss the essence or 


core or the most important aspects of the Poems. 


Bookish Vedists often fail to read the emotions of Rigvedic Poets because of their own 
biases and hence the majority of them could not do justice to the Visionary Vedic Composers. 
Since several years, all most all AMT Scholars have been narrating the stories of Rigved in a 


pre-planned and pre-determined way, as if, all of them have been cast in the same mould. 


In some verses, the Poets have used ‘sixth sense’ to express their views. Unfortunately, 
Modern Bookish Vedicists do not employ ‘common sense’ to understand the same. The 


present-day Vedists/Vedicists must avoid quoting ambiguous references, but need to provide 


strong evidence from the Rigvedic Poems to justify their opinions on the various Rigvedic 
Characters and also have to demonstrate a deep knowledge or understanding of various topics 


of Rigved and then only their commentaries on Rigved would become worth mentioning. 


Information available in Rigved makes it very clear that the Aryas (the ancestors of 
pre-rigvedic Rishis and the Royal Family led by Queen Ila) first lived in the upstream part 
of river Saraswati where they conceived the Earliest Part of Vedic Philosophy. It is the 


Spoken Language and not the Vedic Philosophy brings Good and Bad Aryas together. 
Sadly, wrong interpretation of many verses has created wrong impression about the Poets. 


Use of the Poetic Device such as Deification and/or Personification of the non- 
human characters (Cow, Asva etc.) could be the oldest example in the history of literature 


that is found in the Indian origin Rigvedic Poetry. 


Summing up, Bookish Vedists are the Seasoned Writers (including their comrades) 
who have pre-conceived notions about complete Rigved and its Composers. Therefore, they 
do not want to add anything more to their existing understanding about the key Rigvedic 
Features such as Rta, Indra, Yajna, Saraswati, Origin of Chandas, Ila, Bharati, Nahusha, 
Five Tribes, Asva, Arya, Dasa, Dasyu etc. At the same time, they do not like anyone 


questioning them about their competence and knowledge/authority on the subject. 


At the end, take a close look at the Sanskrit shloka composed by Bhritahari and then 


try to understand what he wants to convey through his composition. 


Tees ar eEaMesR, TARA aaa Marana | 
yaaa aiid AR Gaga, a gf Weed Il 
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“Bookish Vedists who have failed to assess the intellectual power and creativity of 


the Composers, now may say that the Rigvedic Poets did not spoon-feed them properly”. 


Appendix “A” 


Practical Translation cum Interpretation of the Hymn Rv-10.102 


Practical translation cum interpretation means the process of understanding and 


explaining the meanings of the terms used in the hymn other than a literal way. 


The Poet of the hymn Rv-10.102 has described the story of physical interaction between 
Mudgala and Mudgalani obliquely, and hence without knowing the intended meanings of the 
words used by him, it is next to impossible to know his true intention behind the composition. 
In the beginning, it is necessary to understand relation between the words used and the contexts 
of their application. Then only, linguistic meaning of a word generally stated or implied can be 
separated from the hidden meaning of the said word applicable in different context in some of 
the verses. Based on the contexts of application, following key words found in hymn believed 


to have used by Poet for more than one meaning. 
Vrishabha: Bull, body of Mudgala or his sex organ. 
Ratha: Chariot/cart/car, family life, body of Mudgalani or her sex organ. 


Yukta: Yoking a bull to car/cart, physical union of husband and wife. 


In order to establish continuity in the verse-wise interpretation, here the 12 verses of 


the hymn have been re-arranged as the order given below. 


The new order of verses: 1, 3, 2, 8, 7, 6, 5, 4, 10, 9, 11, 12. 


1. pra te ratham mithikrtamindro.avatu dhrsnuya | 


asminnajau puruhita sravayye dhanabhaksesu no.ava || 


Interpretation: Indra, the family life (W/ratham) of odd pair (apa) has been in trouble. 
Oh God, do some favour to them so that they can easily tide over the situation and earn name 


and wealth for themselves. 


Comment: Probably due to very wide age difference, Mudgala and Mudgalani would have 


become the odd couple to live. Hence Poet expects Indra to provide solution to problem. 


3. antaryacha jighamsato vajramindrabhidasatah | 


dasasyavad maghavannaryasya va sanutaryavaya vadham || 


Interpretation: Indra, use your Vajra/Thunderbolt and kill or strike down the trouble 


makers like Dasa and Arya so that they would keep away from the disunited couple. 


Comments: Here the word Arya may be taken as the members of Mudgala’s Family. 
Mudgala may be having a very big but joint family, where children from his earlier wife 
(wives), his parents and brothers would be living together. Here Dasa stands for the neighbours 
/outsiders who poke or bark like a dog in Mudgala’s family matters. It means, there are many 
people within the family and some outside the family who regularly interfere in the family life 
of Mudgala. Probably, in a small house getting a separate room could have been difficult. And 


that is why, Mudgalani finds it almost impossible to sleep in privacy with her husband. 


2. ut sma vato vahati vaso.asya adhiratham yadajayat sahasram | 


rathirabhiin mudghalant gavistau bhare krtam vyacedindrasena || 


Interpretation: With the aid of army of Indra, Mudgalani decides to become a charioteer 
and deliberately wears a body revealing loose robe that goes up due to blowing wind (Sd 44 
alal defa arat) as a potent weapon to stimulate Mudgala visually. In doing so, she feels that 
she has won the thousand fully loaded cars (afte Teed AEA). 


Comments: As in the over-crowded house of Mudgala, when his young wife finds it difficult 
to get privacy, then she decided to take her husband for a long ride on a bullock cart/chariot/car 
driven by bulls to a remote and secluded place where no one would interfere in their personal 
matter. In the modern-day context, this act may be seen as a newly wedded couple going for 
Honeymoon. As per the description, Mudgalani becomes the charioteer or she is in the 
driver’s seat means she wants to play the lead role in the journey. By wearing a garment that 
goes up with the wind, she makes her intention very clear, now as per her plan, somehow she 
wants to attract attention of Mudgala to her body. When the Composer says that she has won 
thousands of loaded cars, means Mudgalani is successful in visually stimulating Mudgala. 


In other words, Mudgalani has surely won the first round of battle. 


8. sunamastravyacarat kapardi varatrayam darvanahyamanabh | 


nrmnani krnvan bahave jandya gahpaspasdanastavistradhatta || 


Interpretation: Mudgala holds braided hair of his wife, and then touches goad and secure her 


body firmly and starts doing manly act by paying special attention to her breasts (Gah/plural). 


Comments: After seeing partly naked body of his wife, Mudgala becomes excited and then 
pulls Mudgalani closer to him and gently moves his hand over her braided hair. Then he starts 
touching goad (Griffith has translated the word ashtravi as goad means to incite or stimulate, 
hence believed to be nipple) possibly means nipple and begins to excite her further by caressing 
(tavishir) her breasts (*I:- symbolically described to indicate bare chest of a woman) to take her 


to next level of excitation. 


7. uta pradhimudahannasya vidvanupayunagh vamsaghamatrasiksan | 


indra udavat patimaghnyanamaramhatapadyabhih kakudman \| 


Interpretation: Sage (Vidvan)/Mudgala takes his car/body forward, and then guides and 
yokes the bull (private part?) there and starts working hard. Indra helps the husband of cows 


(afe) and the bull (kakudman) who starts making strong movements forward. 


Comments: After preparing Mudgalani through a foreplay for future course of action, now 
well experience or Vidvan or knowledgeable Mudgala positions his body/car properly and 
then directs and yokes his bull to the car (here bull stands for sex organ/penis of Mudgala and 
car stands body of Mudgalani), means he inserts his manhood inside the genital of Mudgalani 
and starts working hard. Here Indra helps the husband of cows’ means Mudgala keeps playing 
with the breasts of Mudgalani and simultaneously keeps moving his bull/penis back and forth 


inside her body. 


6. kakardave vrsabho yukta asidavavacit sarathirasya kesi | 


dudheryuktasya dravatah sahanasa rchanti sma nispadomudghalanim || 


Interpretation: The bull (Mudgala) is fully engaged or busy to destroy the opponent, now a 
long hair (Kesi) charioteer starts making loud noise. The white colour liquid starts coming out 


of the bull but still the bull keeps going strong and continuously hitting Mudgalani. 


Comments: Basically, the bull (manhood of Mudgala) is harnessed to achieve victory over 
the rival or opposite gender, means as per the Poet, this intercourse is meant to gain victory 


over Mudgalani. Keshi (ahh a long hair charioteer (sarathi) means Mudgalani is screaming 


constantly. It means to say that in the act of sex, Mudgalani is sitting on the top of the body of 
Mudgala (woman on top sex position) and first time experiencing the pleasure of sex and 
expressing the same by making loud shouts. The white colour liquid/semen of (gdga#tegxdd:) 
of the bull (Mudgala) starts rushing inside Mudgalani. But the bull is unstoppable, continues 


to make fast movements and keeps hitting Mudgalani. 


5. nyakrandayannupayanta enamamehayan vrsabham madhya Gjeh | 


tena siibharvam Ssatavat sahasram gavam mudghalah pradhanejighaya || 


Interpretation: The battle comes to an end when the bull/Mudgala pours his rain (white 
liquid) inside Mudgalani. In the process, Mudgala wins hundreds and thousands milk giving 
cows (3Iddd Wea Wai) means he senses his victory in the battle that challenges his potency. 


Comments: When Mudgala releases his semen completely, then the ongoing fight or the act 
of sex comes to an end. Here the Poet says that Mudgala obtains hundreds and thousands cattle 
actually means in the very first attempt, he is successful in satisfying his wife Mudgalani who 


was deprived of the sexual pleasure since a long due to lack of privacy in Mudgala’s house. 


4. udno hradamapibajjarhrsanah kiitam sma trmhadabhimatimeti | 


pra muskabharah srava ichamano.ajirambahi abharat sisasan || 


Interpretation: The joyful bull drinks a lake (@¢4) of water (Sq) as his weapon has hammered 
(@¢) his challenger (Mudgalani). Now he is eager to engage himself in the future battle as he 


confidently stretches out his forefeet or walks on ground with proud, vigour and strength. 


Comments: After achieving victory in the very first sexual encounter with Mudgalani, 
Mudgala becomes overjoyed and drinks a large quantity of water, practically means he takes 
rest for some time. This victory has boosted his confidence as a performer and makes him more 
excited for future engagement with Mudgalani. With his two hands, he pulls his wife close to 


him signalling her that he is ready to face the next challenge to show his stamina and power. 


10. are agha ko nvittha dadarsa yam yunjanti tam vasthapayanti | 


nasmai trnam nodakama bharantyuttaro dhurovahati pradedisat || 


Interpretation: As the evil is far off, who has seen the contest? As this Bull needs no fodder 
and water, he can be yoked again to prove him as the long distance race winner. The Bull is 


now positioned from the top so that he can give proper direction to his movements. 


Comments: As Mudgala and Mudgalani have come to secluded place located away from 
their home, on a bullock cart, a regular trouble maker like Dasa or Arya (see verse Rv- 
10.102,3) or any evil character cannot see their physical union, mean they do not have to fear 
about someone witnessing their sexual activity. Since this bull /Mudgala needs no water and 
fodder practically means he requires no lunch or dinner break, he is ready to get into sexual 
act quickly. Now Mudgala has mounted Mudgalani from the top (UWA! eRlaefe) (in the 
earlier bout, Mudgalani was on the top of Mudgala or woman on top position/driving seat) 


and hence he is able to insert and thrust his organ/pole/shaft in a better manner. 


9. imam tam pasya vrsabhasya yunjam kasthaya madhyedrughanam saydanam | 


yena jighaya Satavat sahasram ghavammudghalah prtandjyesu || 


Interpretation: Look at the companion of the bull, lying in the midway of the race on a wooden 
platform. Finally, Mudgala declares himself as the winner of the thousands and hundreds 


cows in the race. 


Comments: After the second round of copulation, Mudgalani, the life partner of Mudgala is 
lying on the hard surface or wooden platform of the cart. It means to say that, due to tiredness 
resulting from hard physical activities, she is feeling sleepy or taking rest on the wooden surface 
of the car/cart (®T8TaT Awaguoi 3raT4). After seeing her being in exhausted state, Mudgala 
now declares himself as the true winner of the competition. He is filled with joy of winning the 


thousands and hundred cows in the race. 


11. parivrkteva patividvamanat pipyana kiicakreneva sincan | 


esaisya cid rathya jayema sumanghalam sinavadastu satam || 


Interpretation: Earlier she was almost neglected by Mudgala, but now she has transformed 
her husband being energetic and possessive. Due to happiness, her breasts are dripping with 
fluid/milk (@ashtta FAS). With this kind of charioteer, quickly we can win many races in life. 


This type of advancement can bring good luck and many gains to all of us. 


Comments: Due to her proactive approach, Madgalani could bring back her married life on 
the right track. Through her novel but adventurous decision of taking her husband for outing 
to have sex in the remote location, she is able to re-kindle sexual desire in the mind of Mudgala. 
With the sound and bold leader like Mudgalani, we can find quick solutions to several social 
problems faced by us. Every family would be very happy to have the leader like Mudgalani 


as she changed her approach to deal with the odd situations to achieve desired result. 


In other words, by taking initiative, Mudgalani has become successful in making Mudgala 
sexually active (lack of desire for sex had affected their relationship) and now she is so 
confident that by playing the lead role in the family life, she would be able to fulfil all her 


desires in future. 


12. tvam visvasya jaghatascaksurindrasi caksusah | 


vrsdyvadajim vrsana sisdsasi codayan vadhrina yuja || 


Interpretation: Oh Indra, you are an eye of an eye for the whole world. You are the bull 


yourself who incites the incapable one to run faster in the race to defeat the enemy. 


Comments: Through his eyes, Indra keeps close watch on everything happening in the world. 
He is the bull himself who can inspire even the castrated bull/person to move swiftly to win 
the race. In other words, the Poet has given credit to God Indra for settling the social issue of 


intimate relationship (Rrarafa ates afer ys) between Mudgala and Mudgalani. 


Hymn Rv-10.102 is wonderfully composed Poem wherein the Poet has presented a real 
social problem in a mystical way but also provided a practical solution to it by way of 


introducing a dashing or bold young married woman who takes initiative to resolve the same. 


Poet believes that due to the blessings of God Indra, young Mudgalani plans to take 
her old husband in an isolated place on a bullock cart, far away from the regular crowd (here 
Arya menas the family members and Dasa stands for the outsiders/neighbours) and first makes 
advances to seduce him visually so that Mudgala would become sexually active and then 
would make advances to have physical union with her. The story ends on a satisfactory note as 


Mudgala and Mudgalani on the first occasion, in a privacy, enjoy the company of each other. 
Here the role of Indra is as good as a catalyst or a facilitator. 


Note: The reader is requested to go through the translations made by other writers as well. 


